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FOREWORD 


When we commenced the walk of founding the New Indian Antiquary 
in 1937 we suggested to Mr M N Kulkami, the enterprising Manager of 
the Kamatak Publishing House, Bombay, the desirability of starting an 
Extra Series of this monthly research journal, in which some publications 
bearing on Indology should be taken up for publication Mr Kulkami 
readily agreed to our suggestion and lost no time m acting upon it m the 
interest of Indological studies In fact as a result of his enthusiasm m this 
direction, we have been able to bring out some useful volumes such as 
Festschrift Dr F W Thomas, Festschrift Str Denison Ross, the Srhgaw 
Prakasa of Bhoja (1st Fascicule) etc. The present Critical Edition of the 
Paramdrthasara of Adi Se§a was included m this Series two years ago but on 
account of the pressure of work of the volumes referred to above it could not 
be published earlier We have, however, great pleasure in presenting it to the 
scholarly public now and in doing so feel confident that they will appreciate 
and patronize all (he works in this Extra Series including the present volume 
The responsibility of conducting and financing this Series, especially at a 
time when the greatest of the modem wars has now throttled all scholarly 
enterprises, is very great and but for the courage and capacity for sacrifice 
displayed by the Kamatak Publishing House we would have been compelled 
to abandon all our projects We therefore take this opportunity of thanking 
our Publishers for their genuine interest in our work 


S M Katre 
P K. <Godl 


Poona 4 

1st March 1941 
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INTRODUCTION 


That Bhagavan Se?a, the author of the Paramarthasara, was an author- 
itative WKter on 'Sdvaita, is evident from the reference to him twice imVidya- 
ranva’s Jivanmuktiviveka. The work itself is there called Aryapancdsiti, 
fjresutnaMy because of the eighty-five verses m firya metre, which constitute 
the doctrinal portion of the book. That other works were similarly known 
by titles referring to the number of verses is evident from nalhes like the 
Suvarnasaptati, denoting the Sankhya-kiarikas of Isvara-kRpa. The sugges- 
tion lhay be hazarded that perhaps the present work was written on the 
analogy of l£vara-ki $na’s to perform for advaita the same function as the 
latter’s work for Sankhya ; the suggestion will gam some support from the 
fact that the present work makes large use of Sankhya concepts and termino- 
logy in its presentation of advaita, so much so that casual readers of Sera’s 
work conclude that it gives “in brief the most essential principles o?*the 
Sankhya philosophy 1,1 The affinity to Sankhya presentation is so great that, 
the suggestion of Patanjali as the author becomes very plausible. Patarijali 
as is well-known is reputed to be an incarnation of Adiee§a ; and this makes 
intelligible the ascription of the work apparently to two different authors.® 
The repeated references to Vispu, Vlasudeva and Hari are also consistent 
with the author having been Adisesa. ; And since it is difficult to believe that 

^ »rn ** 


that mythological personage gave out the work in his own person, the ascrip- 
tion to Patanjali gams some probability. There are still a number of diffi- 
culties to say nothing of the paucity of positive evidence. There ** ^> not 
been conclusively established the identity of the author of the 1 ogasutras 
with the author of the Mahdbhasya, and it is the latter who is reputed to 
be an incarnation of Adisesa. ” And at least in the days of the Jama com- 
mentator, Gunaratnasuri, the followers of Yoga would seem to have found 
affiliation with Saiva religion , 3 how far this is consistent with Patanjali’s 
recognition of sagupa brahman as Vi$nu is a problem. That Gujjaratna has 
erred is not improbable ; but unless that is established there will be one more 
difficulty in admittmg the identity of the present author with the redactor 
if not the promulgator of the Yoga system 1 

Whoever the author, the mythical 6e$a or the only less mythical Patafi- 

jail, the work itself was found so valuable thai, in the elev ff i ffl ' century.! 

'Abhinavagupta adapted it, and expanded it, while retaining the original title, 1 
» 

1. Dr K. C Piandey in his Abhinavagupta, Vol I, p 56. ' 

2 The work as published in the'- 1 Pandit, Vol. V, is called the Aryapancastit 
of Patanjali , and a modem commentator on 'the JivanmuktivivekA refers to it as 
Patctnjalasmrti (see Anandasrama edition, p. 262), 

3. See D. R. Bhandakkar in an article on ' Lakulisa Annual Repent of the 
Archeological Survey of India, 1906-07. 

4. The promulgator is reputed to be Hiraijyagarbha. 
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to form a manual of the Pratyabhijfta system. The dividing line between 
Advaita-vedtanta and this school of Saivism is, as is well-known, very thin. 
It is not surprising, therefore, that the' Karikas of Se§a were adapted for 
the purpose of providmg a brief, effediveTSM ISttfactive presentation of the 
Pratyabhijnla. Abhinavagupta himself makes no secret of his indebtedness to 
£e§a. Cn the second verse of his work he mentions his source as the adhara • 

* 

karikas, the verses composed by the ddhara (support) of the world, viz, 
6e$a. This interpretation of “ iadhara ” is supported not merely fry Mbhi na- 
vagupta’s commentator, Yogaraja, but also by the use of the word m the ad- 
vaita workAo denote Se^a A verse from the latter* is quoted a/ from a Sruti 
in Abhmavagupta’s Bhagavadgitmthasangraha 1 2 3 By the beginning of the 
eleventh century a d , the Advaita manual seem9 to have risen to the rfnk of 
Sruti. 4 5 6 The distinction between Advaita and Pratyabhijna lies not only m 
the adoption of names like Siva, Sambhu, etc and the enumeration of thirty- 
six categories in the latter system, but also in its adoption of certain special 
doctrines, such as that release consists in the manifestation not of conscious- 
ness, but of cogmsership {upaktb'hdhjtdpr<ikdsa) A In making the changes 
consequent on such doctrines Abhinavagupta increased the bulk of the work 
froifl eighty-five verses to one hundred. But there can be no shadow of doubt 
that Sera’s work was the basis of Abhinavagupta’s redaction 0 

A comparison with Gaudapiada’s Maniukyakdrika , reveals some note- 
worthy points of resemblance Both are concerned with the three forms— 
Vi£va, Taijasa and Pnajna — as veiling the fourth, which is the real. 7 Both 
refer to Maya as the Sakti or vibhuti or svabhdva of the Lord. 8 9 

'Hie view that the Lord appears to delude himself as it were by his 
own M 1 is common to both e In both there is a clear declaration that 
in reality there is neither origination nor destruction, neither bondage nor 
release 10 11 The jivanmukta in both works is said to be free to live as he wills, 
yathestam, without obligations, and comparable to a non-conscious being 31 

1. See w VIII and LXXXVII. 

2. V LXXXI 

3 See Pandey, op at , p. 58 , the verse is undoubtedly quoted, but it is 
questionable whether that is what is referred to by the word “ pramSrja-iruti " ; the 
identical verse; is cited by Abhinavagupta in the Tantraloka (Ch XXVIII, w. 312, 
313) as from ‘ AnantakankS ’ ; the reading there is ' parityajed deham ’, not “ pan- 
tyajat ’ &c . , and the imperative suffix is justified in v 315. 

4. Dr. Pandey (p. 9) mentions a tradition that Abhinavagupta was himself 
an incarnation of “ Patanjali alias Se$a” ; but see Dr V. Raghavan on “ Abhinava- 

gupfa and the BhS§ya on the Yoga Sutras’', Armais of the Oriental Research In- 
etitute, Madras University, Vol. Ill, part u. 

5. V. 81. (K). 

6. See further the present editor’* article on Paramarthasara, NIA I dd 37-42 

7. See Sara, v. XXXI, GK • v. I, 1, 11. 

8. GK • I, 9, II, 12 , Sara, w. XXX, XXXII, XXIII, LVI 

9. GK , II, 19 , Sara, v. XXXII. * 

10. GK , II, 32 , Sara, v. LXIX 

11. GK : II, 36, 37 ; Sara, w. LXXI, LXXVIII. 
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Both declare the consistency of Advaita with all other schools though con- 
flicting among themselves. 1 A less significant point of agreement is in the 
extensive U 9 e of the rope-snake, shell-silver and the ether analogies.* While 
our text seems undecided as to the unity or plurality of jivas, Gau«Jap6da 
seems more definitely against plurality. Hence he declares that analogies like 
those of rJay and its products, fire and its sparks are purportful onhj as 
introducing tftfc doctnne of non-difference, not as teaching difference 2 Where 
there is not even an empirical plurality of jivas, a differentiation of experiences 
among them such that when one enjoys or is bound, another suffers or is 
free, need call for no explanation ; but Gaudapada .does offer aif explanation 
on the ahalogy of the defilement of a single pot-ether not affecting the ether 
in other pots ; this is identical with the explanation given by Se§a. 3 It 
seems plausible that Gaudapada was drawing on scone earlier sources, agree- 
ing in part, while rejecting in part, and that the rejection was not consistent 
or thorough. Such a hypothesis may well cons' der the Paramarthasara the 
original drawn upon. The suggestion gains some slight additional support 
from another consideration. Gaudapada’s words in Kdnkd, III, 15, juxta- 
pose the illustrations of clay and fire ; the two occur in different Sruti texts, 
the first in the Chandogya and the second in the £ rhaddratiyaka (also th> 
Mundaha) , Such a juxtaposition in one verse is not unintelligible ; it would 
however be more plausible if conceived as referring to and rejecting a similar 
juxtaposition elsewhere. This is just what we find in the Paramarthasara, 
where one verse (XLVI) refers to the day-analogy, and the very next 
(XL VI I) refers to the sparks issuing from the fire in a piece of heated 
metal It is not improbable that the two verses together constituted the 
occasion for the refutation by Gaudapada in his verse. 

In the course of the translation and notes, attention has been drawn*! 
to a number of points where this work makes large use of Sankhya terms 
and concepts, like Puru$a, Prakjti, Kaivalya and so on. Even the verses 
where the preceptor (Se§a) is questioned by the distiple seem to presuppose 
knowteagrcir alia* discontent with the Sankhya position. The question re- 
lates not to supreme reality or the termination of satfisdra or sorrow, but 
to the possibility of spirit being related to sarfisara and transmigrating Such 
a question can have no meaning except for one who has been told that 
Puru$a as such is omnipresent and taintless. How can there be saqtsdra for 
such a one? If somehow it comes about how can there be release? And 
if release comes by discriminative knowledge, as the Sankhya claims, how can 
such knowledge prevent the attaching of merit and demerit ? It is not illegi- 
timate therefore to consider the present work as representing a transition 
from the Sankhya to Advaita Vedanta 4 , it may therefore be ascribed to 

1. GK : III, 17 ; IV, 5 Sara, v. LXV 

2. GK . Ill, 15. 

3. GK : III, 5 , Sara, v. XXXVI 

4. Tfte transition may have been only for an individual thinker or group of 
thinkers, without implying the historical priority of the Sankhya system ; a deft- 
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some period before Advaita Vedanta was clearly and fully formulated. The 
uncertainty as to whether there is one jiva or a plurality of jivas, the recogni- 
tion oibuddhi, mmas and ahmkara as distinct tattvas instead of different 
phases of working of a single mtah-karona, all these would also serve to 
indicate an early age for the present work Whether Gaudap&da was in- 
debted to it or not, we shall be safe in considering the Paramdrthasdra tct 
belong to the same, if not a slightly earlier, epoch in the envelopment of 
Indian thought. 1 

'We shall give a short resume of the contents of this w<5rk, and conclude 
with a bnef comparison with the Pratyabhijna system The book commences 
with an invocation to Visimi, who is superior to Prakrti as its contrdller, who 
is the substrate of all beings and so on We next have an expression of 
wander that despite the pervasiveness of the self, the ocean of Bliss, creatures 
will not look at it but continue to revel in delusion and grief The two verses, 
occurring as they do before the introduction of the pupil and his preceptor, 
Sega, seem to be foreign to the scope of the work , they are missing from at 
least one edition and would seem to be from an alien hand devoutly provid- 
ing the book with an auspicious invocation and a stimulus for the study there- 
With the third verse the work proper may be said to commence. The 
pupil sees all around him suffering consequent on birth, decay, death, etc, 
approaches a preceptor with faith and devotion, praises him as qualified to 
settle his doubts, and. asks him for instruction as to Prakrti and Puru§a, how 
there can be sarfisara or the acquisition of karma or release and how discrimi- 
native knowledge can make merit and demnt ineffective The preceptor re- 
marks on the difficulty of the question, offers obeisance to Vi$nu, who out of 
Prakrti makes a presentation of this non-real world as if it were real, and 
proceeds to instruct the pupil. 

From the unmanifest ( avyakta ) as superintended by Supreme Consci- 
ousness came forth the Cosmic Germ (anda); thence Brahma; thence the 
various beings Prakrti is inert ; yet action in the empirical world really be- 
longs to it , the conscious being is non-active The activity of the inert is 


mtive formulation of Advaita, however, would necessarily seem subsequent to the 
tentative approaches made in the present book 

1 Rai Bahadur Amarnath Ray wnting on the Gaudapada Kiarikas and the 
Bhagavata Purana ( Bulletin of the School of Oriental Studtes, London, VIII, i, 
107-111) draws attention to several parallels between the two works and suggests 
that the Purana is indebted to the Karikds In order to allow the Karikds to 
become well-known to a writer m the extreme 9outh of India he has to allow a 
sufficient interval , and for this purpose he has to dispute the accepted views that 
| Sankgra was the au thor of the Mdndukya-bhasya, that Gaudapada was Sankara’s 
preceptor’s preceptor and so on. Five out of the six parallelisms (i.e, all except 
the first) can be exhibited in respect »of the Pmamdrthasara too The identical 
words are not repeated, but there is at least as much resemblance as to the Gautfa- 
padcbKarikas. If we look to the Paramdythasdra as the source of inspiration for 
the Purana, the difficulties mentioned above may be avoided. In any case, till 
a late date is definitely established for the Paramdrthasdra, the parallelisms noticed 
in the article under reference can have little chronological significance, 
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possible because of its being superinduced thereon by the conscious, like the 
motion of a piece of iron in the proximity of a l odeston e, or like the activity 
of all beings on earth when the sun rises , these activities are not at tributable 
to the sun, though m a measure due to its appearance. Buddhi, manas, ahan- 
kava, etc. are evolutes of Prakjti ; when the manas is made the object of 
egoity ( ahankdra ) and the whole is illumined by consciousness, there apses 
even for the fcure Self the conceit of being human, being happy or miserable 
and so on ; this is the knot due to avidya ; it is the knot to be cut by realisa- 
tion. The superposition of agency etc can be understood on the analogy of 
the crystal taking on colours of the objects around it. The su,T which does 
not mov? appears to move with the motion of the water, etc , reflecting it ; 
so too the unchanging Self appears to partake of the fluctuations of the antah,- 
karana Consciousness in truth cannofTSTmade an object of consciousness, 
since it is all-pervasive ; it can nevertheless be apprehended as present in a 
psychosis of the intellect ( buddhi-vjtti) just as Rlahu who is invisible as a 
rule can yet be seen in the lunar orb, during an eclipse Buddhi which is the 
mirror should be kept clean if it is to reflect effectively Brahman that can 
become an object of knowledge only thus is non-dual, all-pervasive and un- 
paralleled bliss , this has to be realised Prakjti on the other hand, consist^ 
xng of twenty-three tattvas, from buddhi down to the gross elements, is what 
is to be avoided 

The Self in reality is not subject to merit or dement, birth or death, caste 
or duty, joy or grief It is like the sun m all reflections, omnipresent like 
ether. It is free from all doubts as the witness thereof It is pure, consci- 
ous, decayless and deathless, tranquil, taintless, ever-shining in the light that 
is itself, pervasive Bondage is due to the conceit of the self in the not-self. 

Just as the juice of the sugar-cane takes on several gross forms as molasses, 
sugar, crystals, etc , so does undifferentiated pure consciousness take on the 
forms of the internal ruler and fiva on the one hand, the collective cosmic 
body and individual bodies on the other The One Spirit expands itself m 
three forms as Visva, Taijasa and Pnajna , by these three is hidden the fourth, 
the non-dual real These manifestations and their re-absorption are due to 
Vlasudeva, sporting as it were with his own mayasakti. 

The world of duality and finitude is comparable to the mirage, shell- 
silver, rope-snake and the double moon There is not in the rope any real 
cause of snake or a real origination of snake , yet there is fear due to delu- 
sion , the duality of the non-dual is similarly due. to avidya Because of this 
and its product, the conceit of self m the not-self, the omnipresent Vasudeva 
is not realised It is this self which appears to delude itself as it were through 
its own mdyd-sakti. Maya is like the smoke which though passing through 
ether (comparable to the self) cannot taipt it Serenity,, exultation, dullness, 
these are gunas, of Prakjti ; but because of association with Prakjti the Lord 
Himself appears as if serene, as exultant and so on ; in truth He is no more 
affected by these gunas than ether by clouds and smoke. 

The non-duality of the self is consistent with diversity in the experiences 
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of the jivas ; when a single pot is filled with smoke, the ether as in that pot 
alone is affected, not as in olher pots 

Actions proceed from the not-self , he who does not identify himself there- 
with is not bound by action or its fnnt. That karma which was acquired in 
another body and has begun to bear fruit by producing this body, will have 
to be worked out through experience of fruit But other karma acquired 
prior to the dawn of knowledge becomes parched by the fire^/of knowledge 
and incapable of causing birth , and karma due to actions to be performed 
hereafter will no more cling to the self than water to the lcftus-leaf ; for the 
knower has realised that while action belongs to body, speech or mind, he is 
not any of these and hence not the agent The dispersal of karma is com- 
parable to gossamer being dispersed m the wind Continuance m the body 
will not lead to further identification with Prakfti , the churned out butter 
cannot become one with milk again Bondage due to association with Prakpti 
is connate like the union of grain and husk ; when the husk is removed the 
grain can no longer germinate The jiva suffers from bondage to action and 
fruit, just like an honest man who has fallen into the company of thieves 

The enlightened Self dispels avtdyS like the sun dispelling darkness It 
“ts homogeneous within and without , its unity is not inconsistent with the 
plurality of finite selves ; the one body has many limbs, one clay has many 
products, one fire has many sparks The one self of all is devoid of birth 
and death, going and coming It is unaffected by world presentation just as 
the rope is unaffected by the snake-presentation The presentation is due to 
avidya Only he who pays heed to it and identifies himself with it is bound 
thereby It is not something wholly alien , it is of the very nature of Vismu 
as smoke is of fire, and snow, foam and bubbles of water This has to be 
abandoned and the non-dual Brahman contemplated. 

Contemplation leads to realisation of non-difference as of water from 
water, milk from milk and air from air The world too is realised to be of the 
same nature as Brahman , whence then delusion or sorrow ? The Self then 
shines in its own light, like the crystal on the removal of adjuncts. It is no 
longer affected by body or instruments, joy or grief ; there is no longer any 
abhimma in the body and organs , hence there is no agency Release is 
simultaneous with the contemplative realisation of pervasiveness and non- 
duality Contemplation of particular forms is also fruitful ; for the Lord 
bestows grace! taking on those forms And we have no differences with the 
conclusions of warring sects? since we hold that all of these derive from and 
attempt to reach the Self of all But he who rises above these and knows 
himself as Nanay ana, the cause of origination, sustentation and destruction, 
he becomes omniscient, omnipotent, lord of all , he transcends grief and fears 
none ; he has become one with the.supreme eternal reality which knows no 
increase or decrease, killing or being killed, bondage or release ; everything 
else is unreal. Endowed with such knowledge of Prakjti and Purusa, he 
delights in the Self, is calm and released (kevaR) 

As the plantain, the bamboo and some species of reed perish (only) after 
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producing their fruit, so do the body, etc. perish (only) after the fruit of 
pnarabdha is experienced. (But) knowledge cuts the knot of nescience ; and 
with this the jlva is released. The destruction itself is release ; there is neither 
a place set apart for release nor a departure thereto. The mukta knows the 
non-real world to be a product of Visnu’s maya ; he is unaffected thereby and 

is tranquil. Though present in satfisara, actions affect him no more than 

<* 

water clings V a lotus leaf His tranquillity is as of the fire whose fuel has 
been consumed He eats anything, wears anything, is content with anything, 
rests anywhere « Neither merit (as of a thousand horse-sacrifices) nor sin 
(as of a hundred thousand murders) can affect him He has to*offer neither 
prayers por sacrifices There is for him neither delusion nor anger, neither 
rejoicing nor grief, neither thought nor speech after having realised the Pro- 
found Brahman , he is thus to live like ori£ inert He lives as he pleases , he 
has become one with that pervasive, non-dual self The place or manner of 
his death does not affect his release which is already attained ; the distinc- 
tion of holy and unholy is related to the acquisition of merit and demerit ; 
that is of no concern to one who has risen above merit and demerit 

Release for the self-knower is as inevitable as a man falling to the ground 
when his foot slips from the top of a tree But it is possible that after start- 
ing on the path one has not yet attained yoga, contemplative union Such a 
person enjoys heavenly happiness, respected like a king by the gods, is reborn 
eventually as a human being, practises yoga and attains immortality. 

Such in outline is the teaching of the Paramarthasdra Its affinities to 
and divergences from the Sankhya teaching, its uncertainties on some contro- 
versial points in the history of Advaita, these have been pointed out m the 
translation and notes. 

A word may be mentioned m connection with the notions of jivanmuktt 
and the need for abhyasa It is clear from verses LXXXIV-LXXXVI that 
indirect or remote knowledge of Brahman as the Self will not suffice ; it is 
good in that it will secure heavenly enjoyment while preparing the way for 
realisation in a future birth But of itself it falls short of the contemplative 
union (yoga) that alone is simultaneous with release This yoga requires to 
be practised (abhyasa), that is, persisted m repeatedly and unmtermittent- 
ly. There would thus seem to be a stress on the need for prasankhyana (pro- 
found meditation) on something like the lines of Manfipna’s teaching There 
is of course no indication whether Se§a, like Maimfana, held prasankhyana (as 
distinguished from Scriptural texts or the disciplined mamas) to be the dis- 
tinctive cause ( karana ) m realisation But the mention of abhyasa at least 
in an oblique way, while the other two come m for little notice, may be 
treated as of some significance 

That release is contemporaneous wjth knowledge is recognised and re- 
peated quite a number of times in the work It is only the cutting of the 
knot of nescience that constitutes release This cutting results with know- 
ledge ; release is then attained simultaneously with knowledge ( jnana-samahala - 
muktah, v LXXXI). Karmas do not affect such a person ; prarabdha alone 
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persists since it has to be worked out through experience in this body (v 
XXXVIII) The continuance of the body is thus not inconsistent with 
release <• And, as we see from w. LXXVI-LXXIX the fivmmukta has no 
restrictions as to the manner of his life or death The time and the manner 
of physical disease are of no moment to him ; he has become the eternal 

Brahman for which there is neither inciease nor decrease, neither bondage 

# 

fior release The' proper consequence of such a doctrine will treat the con- 
tinuance of the body with indifference and not look for arfother stage of 
mukti called videhamukti There will be no awaiting the dissolution of the 
body And«we are not told anywhere in the book that physical dissolution 
is a necessary part of mukti at any stage. 

The question may arise, “ Why then is the body dissolved ’ ” A plausi 
ble answer is that the body came ieito existence for a certain purpose, the ac- 
quisition of wisdom , and that purpose being achieved, the body ceases to be. 1 
This is what we are told m v LXXI, with the help of the analogy of the 
plantain and bamboo, alleged to perish as soon as they bear fruit ( nasyanti 
yatha svapuspam asadya) In the case of the plantain it is an observable 
fact that the tree bears fruit only once , that done, it dies out It is not a 
fact, however, that it does not die prior to bearing fruit Much less is it a 
fact that bamboos do not perish wihout bearing their alleged fruit, pearls ; 
we are not familiar to-day with bamboo-borne pearls, though bamboos con- 
stantly perish 2 There would therefore seem to be no justification for inter- 
preting the verse as setting up a term to perfect release, such release being 
achieved only on death after the complete consumption 1 of prarabdha, The 
words of the commentator, that those analogues do not perish until their 
offspring has been produced ( yavan na janaymti tdvan na nasyanti ) are 
justified by neither the words nor the sense And all the verses subsequent 
to LXXI speak of release in embodiment without any implication of the body 
continuing to be a bond, whose destruction is to be awaited As is clear 
from v LXII, what is needed is the riddance of conceit in the body and 
organs ( dehmdnya-dhi-vmarjitah ) , the destruction of the body is for this 
purpose irrelevant According to Advaita principles, release consists in the 
attainment of a proper outlook whereby both Self and other are envisaged as 
Brahmamaya In the case of one who has achieved this the existence of 
body and organs will not be cognised as such ; if they exist as such objects 


1 Both question and answer proceed on the assumption that all men includ- 
ing muktas are mortal This is neither scientifically proved nor scnpturally laid 
down. Some muktas at least, persons set in authority to give light and leading to 
lesser men, seem to be cvrmjivis Their release has not been treated as imperfect 
or as inconsistent with the non-dissolution of their bodies 

2. A well-known Tamil ver9e groups the crab, the oyster, the plamtam and the 
bamboo! as creatures destroyed by their own offspring ( Nalvazi , v 3b). Another 
Tamil verse includes the Buddha’s mother*m a slightly longer list In neither is 
there the restrictive implication that death occurs only after the production of the 
offspring. 
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of cognition for others, that is irrelevant to his release ; the setting up of a 
term for his release is unjustified. 

What then happens to the view that prarabdha survives the onset of 
knowledge and has to be worked out? It is only a superstition surviving 
from non-absolutist systems which too recognise the disintegrative force of 
knowledge, bid seek to save therefrom moral and religious obligations. II is 
also an inheritance from the Sankhya, where videhamukti has to be recog- 
nised; for the body having been evolved to produce enjoyment and )mna 
for the Puru$a, when both purposes have been attained, it must.be resolved 
back into its cause, the unevolved Prakfti Since the objective world is inde- 
pendently real, not a superimposition on spirit, release calls for involution 
of the evolved, not a mere change in the spirit’s outlook on itself and the 
evolved. Hence the need for recognising a* certain measure of kaivalya when 
knowledge dawns, the perfection of this on physical decease and the postula- 
tion of prarabdha to account for the body surviving the onset of wisdom 
The Advatm has no such difficulties to face ; he seems to take them over, 
however, together with the solution, a procedure neither intelligible in theory 
nor justifiable in practice 

The present work, we repeat, does not postulate an expectance of physi- 
cal dissolution for perfect release The whole trend of the concluding por- 
tion in particular is against such a doctrine. What happens then to verse 
XXXVIII, which declares that prarabdha has necessarily to be experienced ? 
We suggest that it is an interpolation The words of verse XXXIX about 
kaima acquired prior to the origination of knowledge ( prdg-jmnotpatti citam 
yat karma) are sufficiently wide to cover both prarabdha and sancita karma. 
Some orthodox AdVaitin of the later day would seem to have been shocked at 
this and introduced verse XXXVIII, to make an exception in favour of 
prarabdha That all three kinds of karma were meant to be excluded seems 


more than plausible from the use of ‘ karmani’ in the plural (not dual) m 
verse XLIII. And a consideration of the number of verses makes the hypo- 
thesis of interpolation not plausible We have noted that an alternative name 
for the work is Arydpancdsiti ; it should therefore contain only eighty-five 
verses Even the Trivandrum text (the basis of Riaghavananda’s commentary) 
contains eighty-seven verses ; and we have included two others numbered 
XVIIIa and LXXVa The first a t least of these has some claim to be consi- 
dered genuine as its parallel is found m ABhma vagu'pfa' s'workr “If Wf add" 
these two, we get eighty-nine verses of which we may negledf Two verses at the 
beginning and one'St the end as extraneous and probably the work of some 
other hand ; we are still left with one verse more than the recognised num- 
ber ; and if we are to leave out any, there is a good case for omitting verse 
XXXVIII, which besides failing to squire with the rest of the teaching, 
finds no counterpart m the Pratyabhfjna work The latter is more elaborate 
than Sera’s work ; the author was nof pressed! for want of space and could 
have'TncliMed this verse or the idea in it if he felt it necessary. Nor is it 
that the survival of piSrabdha is less consistent with the Pratyabhijfia system 
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than with the Advalta VedUnta 1 

Wf may now consider some o£ the divergences between Advaita and 
Pratyabhijfia. The supreme reality for both is non-dual ; while the Advaitin 
calls it Brahman, the Saiva calls it Siva. The latter’s position, however, is very 
different from that of later writers like Appayya Dik$ita, who combined Saiva 
religion with Advaita philosophy ; for, according to these, Siva if the name of 
Saguma Brahman, not the highest reality. 0 Almost as a necessary consequence, 
the supreme being is conceivedi not as experience, but as the experient ; he 
is not knowledge ( jnana ) but perfect knower ( purm-pramatd ) . Unlike the 
imperfect, finite knowers, however, he does not stand contrasted with objects 
of knowledge; the distinction of subject and object is evolved out 'of Him; 
the conscious and the non-conscious, the visayin and the vi$aya proceed from 
Him ; He is present in all products" even the inert, as without Him they would 
not be manifest at all The difference so far from Advaita would seem to be 
only in regard to terminology ; what the Vediantin calls experience, the Saiva 
designates as experient ; if the latter is less intelligible perhaps metaphysically, 
it has the merit of conserving individuality ; the jiva who realises himself as 
Siva is neither annulled nor absorbed ; there is no loss of personality. 

The next point to note is the interpretation of atu}a, the Cosmic Germ 
as referring to four-fold spheres, arufa-catutfaya , these are Sakti, Maya, 
Prakfti and Prthivi ; each preceding sphere envelopes those succeeding in the 
list This is a refinement and elaboration of the Advaita doctrine of the 
world as an elaboration of may a, itself a sakti of the Supreme In either 
case, the sakh seems to be a capacity to negate and delimit oneself , in the Pra- 
tyabhijna it is called akhyati, consisting in the negation of the true nature of 
oneself as perfect knower and of the world as a feat of the perfect Ego ( para. - 
hanta-camatkara) , its functioning is negative {nv$edka-vyapara-rupa ) . It 
envelopes the spheres of may a, prakjti and prthivi. Maya is delusive ; it dif- 
ferentiates individuals and binds them ; it envelopes the next two spheres. 
Prakfti is constituted of the three gunas, sattva, rajas and tamos , it provides 
bodies and objects of enjoyment These in the gross form, however, are derived 
from Prthivi 

Siva is one homogeneous mass of consciousness and bliss. Of His own 


1 Verses 85, 86 (K) in disposing of the fear of fresh bondage for him who is 
released, envisage the possibility of the released self staying for a while m the midst 
of the material cloaks , this continuance, however, is considered to be due not to 
prarabd ha- karma but its sarfiskara, residual impression. This ns similar to 
Mandana’s position ( Brahmastddhi , p 131). It must be noted, however, that m 
the view of Yoganaja, physical decease marks a step up m release , thus the knower, 
even while alive takes on the form of the fourth ; after death, he transcends even 
the fourth ( ftvann evd turiyarupo denabhavat turydtltarupah) * Such a distinction 
is normally absent from Advaita In the Tmtrdloka (Ch. VIII, w. 317-320), 
Abhmavagupta seems to hold that whereas the jlvanmukta is subject to a suspicion, 
on the part of himself or others, as to the persistence of a sarfiskara ^of duality, 
even this suspicion is removed at death. 

2. See Sivatattvaviveka, v* 13 , Rotmtrayaponkja, w. 1 and 4. 
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free-will He acts the part of a cogniser of the body, etc., the expenencer of 
joy and gnef. He abandons his perfect {orm and attains pa&ubhava. consisting 
of subjects and objects of experience ( bhoktr and bhogya ) ; He appears as 
the experient in all finite knowers. 

The finite world thus manifest through the iakti called akhyati is only 
a delimitation of the whole reality ; it is not to be dismissed as a non-real illu- 
sion, as by t& Brahmavadms. The positive immanence of the real m appear- 
ances is greatly stressed in the Pratyabhijfta. Like the crystal presenting 
diverse colours, Siva supports the numerous differences of form created by 
Himself, as if non-different from Himself , He yet transcends them and 
cognises Himself as the one “ I ” abounding in impart ite potency. The cog- 
nition is a case of ldentity-in-difference as in the cognition of a picture with 
many colours ; the difference is subordinated to the unity of the whole, 
neither juxtaposed nor denied. 

There is no real differentiation of MaheSvara ; for whatever can differen- 
tiate — space, time, other objects — depends for its very existence on the 
light of consciousness that is Mahe&vara ; there is nothing apart from con- 
sciousness ; hence nothing can effect a real diversification of consciousness. 
There is however presentation of diversity without loss of unity. The crystal 
appears as crystal even while presenting the colours of proximate objects. 
The unity is not inconsistent with the diversity any more than in the case 
of the moon and its reflections etc. Multiplicity and finitude owe their very 
existence to the one consciousness ; how can they affect that unity ? 

Though Siva is thus all-pervasive, some entities are manifested as cog- 
msers and some as cognised, some as subjects, others as objects. This is 
comparable to one and the same planet, Rahu, being invisible as it moves 
through space generally, but visible while obscuring the moon. Unlike the 
case m Advaita, there is no special importance attached to the manifestation 
being by the very light which is sought to be obscured ; but the interpretation 
is in a sense more in line with Sesa’s own use of the simile to show that 
what is not an object of knowledge* can yet be sudi in certain_cases, as 
reflected in buddht. The mirror gives good or bad reflections according to 
the degree of its purity ; the purity of the mirror 1 e , the intellect, is due 
to anugraha-Saktt, while the impurity is due to ttrodkana-sakti 

Siva is not comparable to an inert entity as in the fenta-brahmavada ; 
it is of the nature of i£chd-ynaru>kr\yd-&akh ; innumerable names and forms 
find room therein, also the various saktis like Bsahmi ; though words find a 
place therein it is mrvikalpa, not savibalpa ; in the case of finite entities like 
pot, etc., there is distinction from what are not these, e g non-pot, etc. ; but 
Siva who is prakasa cannot be distinguished from anything else ; aprakasa 
if not manifest does not exist and, if .manifest, is indistinguishable from 
praktea. 

“Akhyatir yadi na khyati khy&tir ev& ’va£i$yate 
, Khyati ced khyatirupatvat khyatir eva ’va£i$yate V 


1. See PratyabkijUohjdayom, Adyar edition, p. 33. 



Xvili PARAMARTHASARA 

The world is comparable to the reflection in a mirror ; the place of the 
mirror is occupied by intelligence, atprakasa ; the difference is that the latter 
is both ' efficient and material cause of the world. The idea of a mirrored 
city is common to the Dak$mamurtya$taka attributed to Sankara. 

Maya, which is responsible for fimtismg and deluding, is iakti, not 
something other than Brahman, as for the Brahmavadins; but its capacity 
is conceived just as in Advaita, viz., achieving the unintelhgible/durg/jffffflsam- 
pddanam, eg, the relation between the cogniser and the cogni^d, obscuration 
of one’s own self and so on All these forms of bondage — ahava, karma and 
prakjtimaya * are included under maya, as contrasted with the Siddhanta usage 
which seeks to draw a sharp distinction between anava and maya, their func- 
tions respectively being obscuration and partial removal of obscuration 
The all-pervasive spirit becomes finite as it were and appears as the 
puru$a enveloped by the six cloaks — maya, kaLa, kala, myati, raga and 
avndya ; the characteristic form of expression is “ Only now do I know just 
a little, viz, this much alone, m its entirety”. 

All varieties of the cogniser and the cognised are modifications of Sambhu, 
in the same way as the juice, jaggery, candy, etc are modifications of the 
sugar-cane Unlike Se$a, however, Abhmavagupta seems to understand by 
1 fijndna, etc net-pure consciousness, the internal ruler, the jiva, the cosmic 
and the individual bodies, but the conceptions of supreme reality enter- 
tained by rival schools ; thus, the vijnana of the Yogacaras, the internal ruler 

i# 

(i antaryamm) of the Brahmavadins, the prana of the 6abda-brahmavadins 
the virdpdeha of other brahmavadins, jati of the Vaise$ikas, the bare 
particular ( pinda ) maintained by others— all these have only relative reality ; 
they are not absolutely real (paramarthma tu na santy eva). 

Merit, dement, etc appear m the self though themselves unreal (asat) ; 
m so far as they are manifest, they are non-different from the light that is 
the self , else they would not appear at all ; but while appearing, they appear 
as if different from the self, because of akhydti , the first work of akhyatt 
thus is the conceit of non-self in the self. 1 A further extension on top of 
this is the conceit of self m the non-self ( gandasyo 'pari mahan ayam sphotah) 
The first process applied to all or none ; the second process makes a selection ; 
certain objects, e g the body, are treated as “ I ”, certain others like colour, 
taste, etc are treated as “ not-I ” , with the dual process we have sarfisara in 
full measure There would seem to be nothing analogous m the Advaitm’s 
conception of superimpositipn (adhydsa) He does speak of the reciprocal 
superimposition of the self and the not-self He also distinguishes super- 
unposition of attributes from that of substrates and treats the latter as 
preceding and underlying the former. He does not, however, appear to say 
anywhere that the first work of maya is to cause the delusion of andtman in 
what is dtmrn It is all the same a necessary implication of his doctrine. 
In order that there may be the conceit of self-hood in the not-self, there must 

1. atmany anatmabhunana-purvo’ natmany atmabhunano bhavati— Pdramartha- 
idra, Kashmir edition, p. 66. 
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be presented a not-self ; the perfect and infinite must appear as imperfect 
and finite ; what is really the self must appear as not-self And this, would 
seem to be recognised by the Advaitin in his doctrine of primal nescience 
( muldvidya ). The one has to appear as many ; the supra-relational as rela- 
tional , this is the work of miilavidyd , our identifications with the relational 
manifold are^he work of tulavidyd (subsidiary nesciences), these are the tig 
“ pustules on the boil ” The difference between the two systems m this 
respect too seeAs to be but apparent. 

The self under the influence of akhyati imprisons itself in webs of its 
own creation Not merely does it project physical worlds, but it creates 
concepts as well for its own delusion — like the sunya (thus does Yogatiaja 
interpret ‘ nabhas, ether ’ found in the verse) of the Bauddhas, or that 
adopted by the'Brahmavadins after rejecting the concepts of other schools in 
the form “ neti, neti ” Whatever Abhinavagupta may have thought about 
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it a definite antagonism , between Advaita and Pratyabhijna seems thus to 
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have been established by the time of Yogaraja, the commentator 
““'The ether-simile both in a general way and as making intelligible the 
diversity of experience of the fivas, is common to the Pratyabhijna too 

The destruction of akhyati follows the reverse order , the conceit of self 
in the not-self has first to be destroyed, then the conceit of the not-self in 
the self 1 In the Advaita too, the removal of muldvidya is the final stage 
What remains over is only the non-dual real, like gold when its different 
forms are abandoned , but according to the Pratyabhijna, pure reality abides 
in sakti, since what is unrelated to sakti in one of its three forms — icckd, 
jhdm and knyd — is as unreal as a sky-flower 

The self that has attained Siva-samarasya (homogeneity of being with 
Siva), and realised itself as Mahesvara, though one reveals itself as many , 
though non-agent, it appears as agent , though no piamdnas can apply to it, 
it creates a host of pramanas and revelations The Sivasamarasya is as of 
water in water, milk in milk, etc 

In the ascription of bondage to mithydyhdna, in the view that there is no 
grief for one who looks on the universe as of the nature of Brahman, in hold- 
ing to the destruction of past karma and the non-clinging of future karma 
on the analogy of the incapacity of grains to germinate once the husk and 
bran have been removed, in holding that there is neither a separate place for 
release nor a departure thereto, in the view that release is simultaneous with 
knowledge that cuts the knot of nescience, and that the jivanmukta has the 
fullest freedom m the manner of his living as well as of dying, in the decla- 
ration of heavenly enjoyments and realisation in a future birth for the yoga- 
‘ bhra$ta — in all these respects there is agreement between the two texts Cer- 
tain verses (74-81) are concerned with what may be considered the homa, 
]apa, vrata, etc expected of the knower. These, however, bear no parallel 

to simillar observances enjoyed on the* bound. Thus, the vrata consists in 
* 


1. V. 39 (K). 
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steadily contemplating everything as non-different from the self, treating the 
entire pogrusible world as a crematicn-ground and oneself as the intelligence 
disporting therein, looking on one’s own body as a skeleton, viewing the world 
of enjoyable objects as the skull, out of which is to be drunk the liquid essence 
of the world of objects, and so on. And as at the beginning, so at the end, 
we'must remember that the yogin is manifest not merely as abundant bliss, 
but also as the experient (not experience) in all three state^. 

We have already noted that Abhmavagupta explains tpe fivmamukta's 
continuance m the world, on the basis not of prarab dJid : Karma, but of satjts- 
hara. Smiskara, of course, has not, like its onginal, the power to bind And 
while Abhmavagupta himself does not seem to attach any special Virtue to 


physical decease, Ms "commentator marks two stages of release , 1 the attainment 
of the tunya and of the turyatita, the latter occurring only at death 

In the treatment of bondage as due to avidyd and release as due to vtdyd 
there is basic agreement between the two systems In envisaging the relation 
of the Absolute to appearance, the Pratyabhijnia is more concrete. It seeks 
to transcend, not 1 annihilate the particular and the imperfect It seeks to con- 
serve individuality , but it does not, like the pluralist systems, seek to perpe- 
tuate the particularity of the particular , for all division and imperfections 
are due but to the non-realisation of fullness consisting of a dual process, the 
conceit of not-self in the self and the conceit of self m the not-self Bradieian 
Absolutism affords, perhaps, a closer parallel to the Pratyabhijnia, than Advaita 
Vedlanta The latter, however, may well be proud of having furnished at least 
one text and, perhaps, the core of the whole ideology, to the system perfected 
and promulgated by Abhmavagupta 



NOTE 


After the Ms. had been finished and sent to the publishers I came across the 
Chovkhamba edition of the Paramdrthasara. The text and commentary follow 
those of the Trivandrum edition , but the Benares editor, Sri Suryanarayana Shukxa, 
has provided a gloss following Nagesa Bhaffa’s comments in the Laghumanjufd 
The main point of interest is the attempt to show that Sera’s view of error is sada- 
satkhySli, not anh vacwiya- k h ydl i Therattempt is prima facie unworthy of credence 
since even Sankara, Sri Har§a and Vacaspati are sought to be included m this fold 
The Advaita Vedantin has steadily discountenanced the lumping together of sat 
and asat or bheda and abheda , for, opposites cannot be accepted together, whether 
they be contraries or contradictories, while they may be both rejected, if they are 
contraries. The failure to realise this and a persistent confusion of existence with 
reality have been responsible for this strange creation, sad-asat-khydti The formu- 
lators of this theory will not admit the creation of an indeterminable snake, much 
less of an indeterminable world , the world is without beginning and sadasat in the 
sense that it is dropitasattavat, but anaropitdsattdvat. How is sense-contact pos- < 
sible with the asat ? Because satta of Brahman is superposed on the! sense- 
content as also the sense-contact, which are both asat. This reminds one of the 
extravagant story of the unborn sons of the barred woman conquering a non-exist- 


1. Verse 88 (K) speaks of release from taniup&dhi, but this need, not mean 
anything more than release from nescience and the consequent conceit of self in 
the body, etc. See also Tantraloka, Ch. VIII, w. 317-320. 
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ent kingdom. In any case, if superposition is invoked because it is felt that sense- 
contact with the asat is impossible, how is superposition on the asat possible # either ’ 
And what is the status of the superposing ? Is it sat or asat, or sadasat ’ What 
exactly can asattdvat mean’ Is there a jati called asatta? How is it related to 
its particulars’ By inherence? Again, superposition is possible on the experience- 
able or on experience, not on that which is neither Overlooking this difficulty, how 
is this view dtfferent from admitting creation ’ Creation is the endowment of v#hat 
is not sat with satfca. The eternal sat is uncreate , the absolute asat cannot be 
produced. Wherever there is creation, whether in dream or waking, we say that 
it is a transformation of nescience, avulya-parmama, due to viewing as real what is 
non-real (neither real nor unreal). The position that reality is superposed on the 
unreal does not rise superior to the doctrine of the creation of the indeterminable ; 
but we are up against the further difficulty of conceiving the unreal as the locus of 
superposition. 
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TRANSLATION 

I 

* 

O Vitou, who art more primal than primal nature (as responsible for the 
reality and manifestation alike of the latter),* who art beginningless and one, 
(yet art many as it were since thou) hast entered in manifold forms the caves 
(which are impenetrable, since they are fragments of the indeterminable and 
hence imponderable mtaya), who art the substrate of all (as their ground, 
accounting for their existence and manifestation), who art present in all, 
movable and immovable, Thee alone (who art ever immediately present as 
the Self) do I seek as refuge. 


NOTES 

I 

The invocatory verse introduces the reader to Brahman in both the saguna and 
mrgiuja aspects. The very appellation, Vi$nu, indicates the saguna aspect. This 
same Vi?uu, who is sought after as the refuge, is also the absolute substrate of the 
world, movable and immovable Material diversity can no doubt be reduced to and 
understood as an evolution from homogeneous pnmal matter, prakrti, as it is called 
in the Siankhya system and also in the present manual. But matter being non- 
conscious and inert requires to be manifested , else it would not be cognised at all. 
Being non-mtelhgent, it has to be guided in its evolution by intelligence (caitanya). 
Further, it will be seen on inquiry that the acit depends on at for 
its very existence, not merely for its manifestation For, assuming an ulti- 
mate dualism of at and ant, opposed to each other, as subject and object, how 
can the former ever know the latter ’ Knowledge implies and requires an intimacy, 
an identification, which cannot be secured so long as subject and object are merely 
left over each against the other The difficulty may be exhibited in many ways, 
but the following may suffice When A is said to know B, is B wholly unknown 
to A or wholly known ’ Not the latter, since knowledge is always of the novel ; 
m the case of the already wholly known, a knowing process will be merely re- 
iterative and purposeless , there will be really no knowledge Nor is B the wholly 
unknown , we just had to note that the knowing process is purposeful , how can 
-there be a purpose, a desire to know, formed in respect of the wholly unknown ? 
Evidently, we have to compromise and treat B £s partly knowmand partly unknown. 
But with this we are no nearer a solution, since the questions we raised will recur 

* The words in brackets in the translation are supplied here, as in the rest of 
the book, for the most part from the Commentary of Riaghavananda (published in the 
T rivandrum* Sanskrit Senes, No. ,12). 

1. K . . parastham gahanad anadim. 2. K : Sambhum 
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with regard to each part. In relation to the part known there can be no knowledge while 
m relation to the other part there cannot* be the desire to know This latter desire seems 
indeed to be inconsastent both with knowledge and with ignorance The difficulty 
is persistent and insurmountable, so long as knowledge is conceived as an external 
relation between a subject and an object Is knowledge at all possible 7 Certainly. 
The self knows itself , it cannot doubt or deny itself, since it is the self of him who 
doubts or denies -•But the self is self-luminious, it is not known as an obj&ctto a subject, 
it is itself knowledge, neither the object nor the subject thereof Whatever is cognised 
succeeds in being cognised, only in so far as there is revealed identity with the 
intelligence which is knowledge , and this could not be the case, if the object were 
really independent It is because object and subject are both abstractions from the 
one intelligence, it is because both alike are super-impositions on the b^sic infinite 
identity, that the knowing relation is at all possible 

A relation exists either between r \n dependent terms or between related terms. If 
they be independent, the relation would require other relations to connect it to the 
terms , thus there would be infinite regress If already related, are they related by 
this same relation ? If so there is the defect of self-dependence If by another 
relation, with regard to that too our inquiry will arise, leading again to infinite 
regress Relation thus presupposes a non-relational substrate And this substrate 
must be self-luminous intelligence, since the non-intelligent, as dependent on in- 
telligence for manifestation, cannot be non-relational Thus the basic riahty has to 
be of the nature of intelligence which accounts for both the existence and manifesta- 
tion of the non-intelligent, called primal nature or maya Hence it is that Vi^nu is 
said to be more primal than primal nature 

The real, being non-relational, is beginmngless and one What is not a term 
m a relation cannot be a member of a temporal series Time is in it, like other 
relations If it had a beginning it would be an effect, vhereas the causal relation itself 
is but an appearance superimposed on the real, as will be evident from its failure 
to be intelligible m the last resort. The causal concept seeks to make change intelligible 
by discovering the clement of identity in the change It is because of the importance of 
identity and continuity that the creationist view of the effect as wholly new is con- 
demned by the followers of the Sankhya, Vedanta and allied schools, who maintain 
that the effect is pre-existent in the cause, requiring only to be manifested and not 
created But the advocates of the effect as pre-cxistenl (satkaryav&da) do but 
postpone the difficulty The effect that is manifested, does it pre-exist as manifest 
or as non-manifest 7 Obviously not the former If it exists as non-manifest, does 
the manifestation make any difference tio the effect or not 7 If not, it is irre- 
levant, and an irrelevant factor cannot avail to make a fundlamental difference bet- 
ween cause and effect. If it does make a difference, then the manifested effect 
is not the same as the non-mamfested one and there is no justification for treating 
the effect as pre-existent in the cause Further, this identity we seek between 
cause and effect, has it any limits ? The effect is something produced , if the 
cause should be of like nature, should it not also be something produced, le 
an effect in its turn 7 If we admit this, we are committed to an unending senes 
of causes and effects, with no chance of an ultimate explanation. If so much 
identity is not required, why should we not admit as much discreteness between 
qause and effect as is involved in the creationist’s view that the effect, prior to 
production, is non-existent Because of these and other such difficulties we hold 
that the real is beginningless 

It is also one, since for the reasons mentioned it is non-relational, and a 
plurality is necessarily in a relation at least of separation The usual , dialectic of 
difference takes the following form. Ultimate plurality is unintelligible, since apart 
from difference theie can be no manifold Difference cannot be conceived either as an 
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attribute of the particulars or as their very essence. If particulars A and B are 
distinct as having difference for their attribute, then we have to admit that, at 
least in so far as they have this attribute in common, they are identical, 1 e , non- 
diflerenL In other words, the attribute of difference in so far as it is really possess- 
ed by the alleged different^, makes them non- different , this is absurd Further, 
the quality of difference, is -this different or not from the particulars alleged to| be 
different ’ If ftot different, we merge the quality in the substance , thus A would 
be identical with difference-of-A-from-B and B identical with difference-of-B-from- 
A , A in other w&ds would be identical with B. If the quality is different from 
the particulars, we nave interposed, between the particular and its difference, an- 
other difference , this again will be separated from the terms by another quality of 
difference and so on ad infinitum. Nor can difficulties be avoided by treating 
difference aS the essence of the particulars That whose very nature is difference can- 
not be one i, the doctrine of difference as essential cannot therefore allow of the re- 
cognition of any unit, not even a primal atom, since this too should fall apart into 
distinct parts , similarly of it 9 constituents ad tnfimtum , and in the absence of 
any unit, there can be no manifold either , the very insistence on difference serves 
to abolish difference 

Multiplicity, however, is not unreal , for it is immediately experienced , and 
what is unreal, like the barren woman's son, cannot be an object of immediate cogni- 
tion Nor can it be real, as we have seen, since it fails to stand analysis It is 
experienced, yet it is sublated , what is real, like the self, can never be sublated 
Diversity therefore can be neither real nor unreal It is a product of Nescience 
(mjaya or avidya), which obscures the unity and projects a multiplicity 

Such obscuration and projection constitute error , and error refuses to admit 
of explanation in terms of the real or the unreal The rope- snake cognition is not 
ot the real , for then the snake should continue to be perceived for all time and 
by all people , sublation would be impossible Nor is it of the unreal, since the 
unreal cannot be immediately apprehended , much less can it cause trepidation and 
flight Two possible ways suggest themselves out of this impasse One is to admit 
the reality of the content of the erroneous cognition, but not as cognised le, not 
here and now The snake is real enough, but not as I peiceive it, in the rope , it will 
be found in its own appropriate hole, ready to cause not only fear, but more 
serious damage to those who approach What fails us in erroneous cognition, then, 
is not the content, but the mode. If we cognised the snake as in its hole and the 
silver as in the cash box, instead of perceiving them in the rope and in the nacre, 
there would be no delusion Delusion is not the cognition of the unreal (asat- 
khyiati), but the cognition of the real as otherwise than it 19 (anyatha khyati) 
Such a view has a good deal to commend it It does not do violence by asking 
us to believe m immediate experience of the unreal It is patently verified in those 
cases of delusion where there is a transference of properties because of proximity 
etc , eg, in the erroneous cognition of a crystal as red, because of the proximity of a 
China rose , the crystal is real, but not as red, and redness is real, but not as a 
property of the crystal In such cases, however, both constituents of the delusive 
cognition — the crystal and the red colour— are present before us, capable of im- 
mediate apprehension through sense-contact But in the apprehension of nacre as 
silver, silvef is not present here and now sdj as to be perceived , and yet there is 
immediate (aparok$a) apprehension of the silver , for, we puj out our hand to 
grasp it, and the inducement of such activity is ‘intelligible only in the case of what 
is immediately apprehended. One may postulate some super-normal mode of sense- 
contact with even that which is not present This, however, is an unproved and 
needless hypothesis. If its possibility be admitted for all, there would be no dis- 
tinction between cognitions of the present and the not-present , if the capacity be 
restricted to a few, yogms and the like, the widespread phenomenon of delusion 
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would still have! to be explained. Further, in the case of delusions, like the per- 
ception of a double moon, there is not* a real second moon to serve as the content. 
Hence the admission of a real content, so long as it is not real here and now, 
does not go very fair to solve our difficulty. And, if the content be real here and 
now, the cognition should not be erroneous. 

The denial of error and the doctrine that all cognitions are valid constitute 
the other possibility. In what is called delusion one may distinguish ai perceived 
and a remembered element , the glitter is perceived, the silverness is remembered 
Either element is valid in itself and their mere combination cannot result in invali- 
dity What happens is that in the case of the remembered factor, the fact of its 
being a memory-impression is forgotten , its memory- ness is lost. We act as if 
the two factors are on a par , the result is error and confusion in practice (vyava- 
hara), though the cognition, as cognition, 19 all nght Such a valiant attempt to 
banish the elusive negative element deserves success, but does not achieve it. There 
is still the loss of memory-ness to "be accounted for. A number of causes may be 
postulated, e.g , passion, fear, greed, sense-defect, eta , but the essential feature is 
still negative, a, loss. To what does thi 9 negative element correspond in cognition 7 
It will not avail to say that the negation and failure belong only to the realm of 
practice, not to cognition. We fail when we put out our hand to grasp the silver ; 
but did we apprehend it as silver before the activity in question 7 If not, then, 
that and other similar acts would be unintelligible, not being prompted by the 
only adequate cause, viz., immediate cognition of the appropnate content. If, on 
the other hand, there is apprehension as stiver , the negative element has entered 
into the cognition itself and coloured it. It can no longer be mam tamed that, 
while the cognition is valid, practice alone is faulty. Non-discnmination (akhyati) 
is not merely a conative but also a cognitive defeat , and we have still to account 
for this defeat without admitting the reality or the unreality of the content. 

Another variety of the last-mentioned view maintains that all cognitions are 
valid, since all contents are so mixed up in the course of evolution by qumtuph ca- 
tion of the elements,* that every object contains in itself in fractions however 
small the natures of all other things Where nacre is recognised as silver, thfe 
former aantains in itself some infinitesimal amount of silver , as relating to this 
the cognition is valid, though as referring to a larger quantity of silver, it fails 
us m practice. It is not that the silver-cognition has any unreal content , the content 
is real though practically inadequate Here too the negative factor is not suitably 
accounted for. Our cognition is of silver, not of infinitesimal silver , in the latter 
case, practical activity would not result. The real content (admitting quintupli- 
cation which is only a hypothesis) falls far short of the cognition , and the in- 
adequacy is not merely practical ; the negative element enters into the cognition 
and calls for explanation. 

It is because of such difficulties that the advaitm postulates mSya or avidya 
to explain error Error has a content , but, for the reasons already noted, the 
content cannot be characterised as real (sat) or unreal (asat) Nor can it be 
a combination of the two, as that is self-contradictory. The content is maya, 
which, not being exclusively determinable as real or unreal or real-and-unreal, is 

said to be imponderable, indeterminable (amrvacya), and spoken of as a cave. 

_ * 

* A process wherein each of tl^e five elements is divided into two parts, and 
one of the parts subdivided into four, before there is intermixture and the produc- 
tion of the things as we know them , thus, one half of the earth-element combines 
with an eighth each of water, air. fire apd ether before there results what we know 
as earth , similarly, one half of the water-element combines with an aghth each of 
earth, air, fire and ether , and so on. As a result, every object of cognition has in 
its composition fractional dements of all other objects , hence no cognition can 
wholly fail of its content. 
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II 

atmambura^au nikhilo ’pi loko magi]o ’pi na ’camati ne ’ksate ca J 
a§caryam etan mrga-trsrdkabhe bhavamburaSau ramate mrsai ’va 1 * 1 ] 

III 

garbha-grha-vasa-sambhava- janma-j ara-marana-viprayoga-’bdhau | 
jagad alokya nimagnam praha gurum pranjalih §isyah* | j 

IV 

tvam sanga-veo»-vetta bhetta 3 sarnsaya-ganasya rta-vakta 4 | 
samsara-’rnava-tarana-prasnam 5 prcchamy aham bhagavan 1 1 

II 

1 

The entire world (of conscious beings), though plunged in the ocean of 
Self, sips it not, nor even glances at it ;* (yet) it delights but delusively 
in the mirage-presented waters of migratory existence ; lo ! mysterious is 
this. 

III 

Seeing the world sunk m the ocean, consisting of entry into the womb, 
birth, old age, death and parting, a certain disciple (desirous of knowing 
the real, approached and) said thus to a preceptor, with folded hands, 

IV 

Thou art the knower of the Vedas together with their arigas, the destroyer 
of the host of doubts (about the sense of the Scriptures), and the expounder 

This nescience is collectively one,, but each individual empirical self (jiva) 
has his own limiting adjunct, that is to say, his particular bit of nescience Else 
when one slept all would sleep , and on the release of one, there would be universal 
release. Hence the reference in the verse to ‘ caves ’ in the plural 

The self-luminous single intelligence that is the substrate of diversity and 
the inner ruler of the apparently finite and multiple jlvas, is here addressed as 
Vi$nu, since it is all-pervasive , because of this pervasiveness it is ever present ; 
hence the appropriateness of appealing to Vi$nu as the sole refuge. 

II 

The first verse states the nature of the Self, the second verse that of matter 
or the non-self (Prakjti) It is thus indicated that what is commenced here is 
the inquiry for discriminating puru§a from prakfti The terminology and approach 
are characteristic of the Sankhya system. Hence the plausibility of the ascrip- 
tion of the work to PatanjalL 

III 

This verse indicates the qualifications of the flisaple — that through merit 
and study he should have learnt to distinguish the permanent from the imperma- 
nent, know that the apparent worldly pleasures! do but occasion misery, turn 
.away from them, desire to know the real Self alone, and possess the Scnpturally* 
declared qualifications of self-restraint, contentment, capacity to bear up against 

i • 

physical ills, desire for release &c. Such a one looks for a preceptor m a jivun- 
mukta, and approaching him in the prescribed manner asks as follows. 

1. This and the preceding verse are 3 P : chetta (V. 2) 

not found in B, P or V , nor does K have 4 . P : jtam vakta (v. 2) 

any verse to correspond to this. 5. P . taraijam praSnam (v 2) 

2t This is the first verse in P, 
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V 

dlrghp ’smin samsare samsaratah kasya kena sambandhah j 

karma subhla-’Subha-phaladam 1 anubhavati (nu) 2 gata-’gatair lha kah |J 

VI 

k^rma-guna-jala-baddho jivah samsarati kosakara iva | 
moha-’ndhakara-gahanat tasya katham bandhanan moksah j| 

VII 

* 

guna-purusa-vibhaga-jne dharma-’dharmau na bandhakau 1 

bhavatah | 

iti gadita-parva-vakyah prakrtim purusam ca me bruhi 6 1 | 

of the Truth To thee, O, revered one, I put this question relating to cross- 
ing over the ocean of migratory existence 

V— VII 

For him who migrates m this limitless samsara (migratory existence), 
whereby is there relation theieto 7 Who is it that by passing and repassing 
here (in these thice worlds) experiences the karma that gives fruit, auspicious 
and inauspicious 7 Who is the jlva that migrates (as some say) bound in 
the aggregate of karma and gupa (sattva, etc), like a silkworm [‘spider’ 
says the commentaiy] in a cocoon [web 7 ] made of filaments of its own 
creation 7 How, for him, is there release from bondage which is difficult to 
overcome, being of the nature of the intense darkness of delusion 7 For him 
who knows the distinction between puru§a and the gunas, how is it that merit 
and dement are not causes of bondage 7 Along with (the answers to) these 
questions, tell me about prakjti and puru§a. 

IV 

The ‘ angas * arc the well-known subsidiary disciplines, viz , Phonetics, Liturgy, 
Grammar, Prosody, Etymology and Astronomy The “ Truth ” is the real Self ex- 
pounded in the entire Vedanta and denoted by terms like Bhagavan and Brahman 

V — VU 

The Self is self-luminous intelligence , it is pervasive and infinite What is 
it then that is subject to transmigration 7 Self-certitudle belongs to my existence, 
while it id my own! self that appears to be bound to) suffering How* is this in- 
telligible 7 If the suffering) be said to be an appearance due to miay-a that is con- 
stituted of the gunas (strands, constituents) sattva, rajas and tamas, how is one 
to account for the association of the self with mayia 7 It may be set down to 
karma, le the activity of the Self, and its consequences proximate and remote, 
patent and latent But why should the perfect Self act at all 7 It has no needs 
‘ to satisfy, no motives to prompt, no desires to fulfil Activity must be due to , 
avidya, while the association with avidya has itself to be accounted for by activity 
(karma) Assuming that the association has somehow come about ( unintelligi- 
bly, the advaitin would claim, is an ornament, not a defect m the case of avidya), 

1 P pholam (v 3) 3 P bandhakau na (v 5). 

2 P reads “ anubhavati ” without 4 P iti gaditam prakftwn purusam 

the emendation suggested by the editor <# me bruhi (v, 5). 

o f T, 
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VIII 

ity adharo 1 bhagavan prstah Sisyena^tam sa ho’vaca | 
vidusam apy atigahanam vaktavyam idam srnu tatha 'pi tvamr | 

IX 

satyam lva jagad asatyam mulaprakrter idam 2 krtam yena | 
tam pranipatyo 'pendram vaksye paramarthasaram idam 3 1 1 

X 

avyaktad anddfei 4 abhud andad brahma tatah praja-sargah | 
maya-mayl pravrttih samhnyata iyam 5 punah kramasah || 

• VIII 

The revered one, the support (of the world, le, Adise^a), being thus 
questioned by the disciple, said to the latter* This which is to be expounded 
to you is difficult even for the learned (to comprehend) , yet (I shall expound 
it to you ,) listen } 

IX 

I shall expound this Paramartkasma, after rendering obeisance to 
Upendra (Vi^nu), by whom, because of primal nature (le, his own energy), 
this non-real woild is created, as if it were real. 

X 

From the unmamfest (as subjected to the glance of the Supreme Person) 
arose the Cosmic Germ , from the Germ (arose) Brahma , thence (resulted 


how can this whose origins are indeterminable have an assured end? What is the 
certainty of release? 1 If you appeal to the evidence of persons alleged to have 
found release, the jivanmuktas, how is it that they 1 continue to live and act among 
us, in spite of their reported lelcase? Will not action serve to bind them afresh? 
If not, whence their immunity ? Such is the stnng of questions put by the re- 
verent but inquisitive disciple 

The word guna) is U9ed here, as in Sankhya texts, to signify a constituent, not 
a quality It is possible that the usage primarily derives from a doctrine accord- 
ing to which the qualities themselves constitute the substance, instead of inhering 
in ‘ a something I know not what ’ as their substrate Such a view is clearly 
enunciated and defended by the Saiva Siddhantin * However this may be, con- 
sistently with the general Sankhya approach, our present text uses ‘ guija 1 in the 
sense of a constituent. 

X 


The Vedanta agrees with the Sankhya m recognising a primal non- differentiated 
matter wherefrom the manifold evolves. The former masts, however, on intelli- 
gent guidance of the evolution , it is not a mere unconscious process, like the 
secretion of milk by the cow Hence the commentator's reference to the " glance 


* See further an article by the present wnter on ‘ Substance and Attribute in 
the Saiva Siddbanta’ JORM, VIII, 97. 


1. P : k§ity&dhara , m the reckon- 
ing of this text, this is the sixth verse , 
the second verse in K uses the word^ 
“ Sdharam bhagavantam ", which are 
explained iyy a commentator. Yoga Muni, 
as referring to Se§a. 

2. P: omits “idam” (v. 7). 


3. This verse is cited in LM, p 280 
4 The corresponding verse in K 
mentions four andas ( andacatu§taya) , 
this is verse 1 in B and V . 

5. P may a- ma yah kalpante sarph- 
nyate (v. 8), 
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XI 

maya-mayo ’py aceta 1 guna-karapa-ganah 2 karoti karmani | 
tadadhisthata dehi sa cetano ’pi na karoti kincid api 3 1| 

XII 

yadvad acetanam api san-nikatasthe bhramake bhramati loham [ 
tallvat karana-samuha§ cestati 4 cidadhisthite dehe 5 j | 

the creation of bdings ( movable and immovable) ; the /Activity (of the 
Creator) is of the nature of mayia ; this (creation) is again re-absorbedi in 
(reverse) sequence 

XI 

The aggregate of guna and karama ( 1 e , the body ) , which is a product 
of mays ( as inspired by Isvara), though non-conscious, performs deeds 
(good, bad and mixed) , the controller thereof, the embodied one (the jlva), 
though he is intelligence, performs no (deed) whatsoever (since activity in- 
volving a change of nature is impossible in the case of him who is of the 
sole nature of intelligence) . 

XII 

Just as iron, though inert, moves m the proximity of the lodestone, 
similarly, when the body is controlled by intelligence (through the! adoption 

of the Supreme Perain ” and the inspiration of' Is vara, in this verse and the next. 

According to the commentary, the second line has to be rendered thus this 
creative activity of the Person who has maya for adjunct is briefly expounded 
in this sequence by the learned, eg, “ riarayanah paro ’vyaktad aijdam avyakta- 
sambhavam " etc 

XI 

t" 

Activity is characteristic of intelligence , the non-intelligent, i e , m5yia, is 
per contra inert But strangely enough, what we mean by activity in the empirical 
world is entirely a product pf the body It is the body which is bom and dies, 
which longs and strives,, which achieves and: rejoices or is miserable , all these are 
characteristic expressions of the gunas — sattva, rajas and tamas — compounded 
m varying proportions, and manifest through their own products, the organs, in- 
ternal and external, the antahkaraajag and the indnyas , spirit no doubt is active, 
but its functioning is free and not delimited m space and time, these latter being 
partial and defective manifestations of that intelligence In that integral experience 
there is no distinction of cause or consequence, agent or act, hence intelligence, 
though the controller of activity as the substrate thereof, cannot be treated as the 
agent. 

How can the inert be active ? To this the answer is furnished in the next 
verse 

XII 

The analogy of iron and the lodestone is common to thei Sankhya too The 
point of the comparison lies in the induction of change in what is proximate without 
any change in that which induces.! The present text, however, goes a step further 
in treating intelligence as what is not merely proximate to, but is also the con- 

1 P acetano , ninth verse in its * 3 V and B omit “ api ” (v 2) 

reckoning 4. P. ce$tate (v 10). « 

2 V ' ganam (v. 2) ; B . guiia- 5 This verse corresponds to K-3 

kara-gaa?am. and 5^3, 
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XIII 

yadvad savitary udite karoti karmani jlvaloko 'yam ] 
na ca tani karoti ravir na karayati tadvad atma 'pi 1 | j 

XIV 

manaso 'hankara-vimurchitasya 2 caitanya-bodhitasye 'ha | 
puru^-’bhiraana-sukha-duhkha-bhavana bhavati mudhasya || 

of misconceptions like ‘ I am a man’), the aggregate of the organs (ie., the 
body) becomes active 

XIII 

Just as this world of living beings performs deeds when the sun rises, 
and it is not the sun that performs them or causes them to be performed, 
so too is the Self (not an agent in any way) 

XIV 

Of these (m&ya-products), for the manas, which has become the object 
of individuation (egoity) as illumined by intelligence (identified with manas), 

troller of matter. Intelligence being infinite and pervasive, there is nothing where- 
from it is remote Matter, for the advaitm, is not alien to spirit, but a super- 
imposition on spirit* due to the failure of spirit to know* itself ; hence there is not 
for matter even as much foreignness as in systems like the Sahkhya The problem 
which these systems have to face may be put thus If mere proximity can induce 
matter to evolve, evolution would never cease and there would be no release (kai- 
valya) , as the infinite spint can never cease to be proximate , if some kind of 
control be admitted 1 as necessary, it is not intelligible. What form of control could 
exist as between two wholly foreign entities 7 Some community of nature is neces- 
sary a a between director and directed The advaita concept of matter would thus 
seem to be in a more advantageous position. But here again it may be asked how 
matter can ever cease tof evolve, inasmuch as spirit, to which matter is not foreign, 
19 always, ml proximity and presumably exerases control all the time. To that the 
reply is as follows * matter, which is neither real nor unreal, is proximate to spirit 
as a supenmposition thereon , for supenmposihon there is needed identification of 
the self with the not-self , such identification is possible and actual because of 
beginningless nescience , what is called control by spint consists just in this identifica- 
tion (appeanng in such forms as f I am a man, a brahmin, old, lame, blind of one 
eye/ etc.) , this nesaence is destroyed with the onset of knowledge, ie, self-real- 
isation , the control of matter a9 well as matter itself ceases therewith, and thence- 
forth there is neither evolution nor bondage. An obvious question is how the 
erroneous identification ever started , to which the equally obvious answer is that 
it did not ever start, as it is beginningless like time itself. 

XIII 

a 

The commentator says that what binds the Self to saipsara is the body, the 
purya$taka, composed of the following eight factors. (!)• the five karmendnyas 
(2) the five Jnianendnyas, (3) the four beginning with manas, making up the 
internal organ, (4) the five vital airs 4 praua etc, (5) the elements, ether etc, 

(6) kama, (7) karma, and (8) tamjas The authority for this enumeration is not 

■ """ * • — j - - ' - - - . ‘ ■ ■ ■ - ■ - • ■ - — ■ — -- — *- — — *" ' 

1. This corresponds to V-4 and 2. P murchitasya (v. 12), B : 
B-4 V. dvara murchitasya (v. 5). 


10 


PARAMARTHASARA 


XV 

karta bhokfca drasfca ’smi 1 karmanam uttamadlnam | 
iti*tat 'svabhava-vimalo ’bhimanyate 3 sarvago *py atma I 

XVI 

nana-vidha-varnanam vamam 4 dhatte yatha ’malah sphatikah* | 
tadvad upadher gunabhavitasya 0 bhavam vibhur dhatte 7 || 

XVI-A 

adarse mala-rahite yadvad 8 rupam vicinvate 0 lokah | 
alokayati tatha ’tma visuddha-buddhau svam atmanam 10 || 

there comes about, in the case of the foolish, the conceit of being a person, 
an enjoyer and a sufferer 

1 XV 

Therefore (because of this conceit), the Self, though pure and omni- 
present by nature, entertains the conceit “I am a cogniser, I am the agent 
in respect of acts, good (le, enjoined by the Vedas) and otherwise, I am 
the expen encer (of the fruit) M 

XVI 

Just as a clear crystal takes on the colours of diverse coloured objects 
(in proximity), even so the all-pervasive (Self) takes on the nature of the 
adjuncts produced by the gunas (prakrti) 

XVI A 

Just as people in the world look for (their own) form in a mirror free 
from impurity, even so does the Self look for itself in the pure intellect 


cited by name There is some similarity to the enumeration in Bhoja’s Tattva - 
prahastka, v. 12. 

XV 


" Cogni9ership ” is mentioned before “ agency ” in the translation, in conformity 
with the logical order adopted in the commentary 

XVI 


The adj'unct9 are explained as the state of a divine being, a human being 
etc. , this is the sense of the second line of the corresponding verse m Abhinava- 
guptafs work 

XVI-A 

Both in the Sankhya and* the VecSnta, the intellect (buddhi), as essentially 
of the nature of Sattva, is considered capable of reflecting the Self The Self in itself 


. 1 B, V api (v. 6). 

2. V and B omit “ iti ” (v 6) 

3. B . vunalabhimanyate (v. 6). 

4 P ; vaman (v 14) V vanjad 
(v. 7). 

5 V and B sphatdeam (v. 7) 

9. P gunato bhavitasya (v 14) 


where, however, the latter half reads . 
“ suramanu§a-pasu-padapa-rupatvam tad- 
vad i6o pi ” 

8. B. V * yad (v 10) 

9 B, V . vicmute (v. 10). 
t 10. This verse is found in P, as 
verse 17, not in T , the corresponding 
verse m K reads : 


7 Corresponds to verse 6 in K f 

adan§e mala-rahite yadvad vadanam vibhati tadvad ayam | 
sivasakti-pata-vimale dhl-tattve bhati bha-rupal? n || 


PARAMARTHASARA 


1.1 

XVII 

gacchati gacchati salile dinakara-bimbam 1 sthite sthitim yati | 
antah-karane gacchati gacchaty atma ’pi tadvad iha 2 || 

XVIII 

rahur adrSyo 'pi yatha sasi-bimbasthah prakasate jagati ( 
sarva-gato 'pi tatha ’tma buddhistho drsyatam eti 3 || 

XIX 

i 

sarvagatam nirupamam 4 advaitam tac 5 cetasa gamyam | 
yad buddhigatam brahmo ’palabhyate sisya bodhyam tat || 

XVII 

Here (in the world), the solar ort^ (reflected in water), moves (as 
it were) when the water moves, and attains quiescence (as it were) when 
(the water is) still , similarly, the Self too (reflected in the internal organ) 
moves (as it were) when the internal organ moves (and attains quiescence 
as it were, when that organ is still) 

XVIII 

Just as in the world, Riahu, though invisible, becomes visible, as pre- 
sent in the lunar orb (it obscures), even so the Self, though omnipresent 
(and hence not an object), yet, as present in the intellect, comes to have 
visibility (le, the nature of an object of cognition) 

XIX 

That Brahman which is present (as reflected) in the intellect and is 
consequently cognisable by the intellect (through the I-cognition), that 
should be understood to be omnipresent (unlimited in respect of space, time, 
or other entities), unparalleled (bliss), and non-dual (consciousness, devoid 
of the three kinds of difference) 

is essential knowledge, without distinctions of knower, known and knowing Where 
it is knower, it is so m respect of cognition, i e itself as reflected m the intellect. 

XVIII 

The example of the perception of Rahu is employed elsewhere by the advaitm 
with greater force and appropriateness to illustrate the cognition of nescience , as 
non-intelligent it cannot manifest itself , what can manifest is intelligence, which 
it obscures , yet in the very process of obscuration there is manifestation of itself 
as obscuring 

XIX 

Difference may be from another belonging to a wholly distinct genus (vijatlya 
bheda) or only to another species (sajatlya bheda) , or it may be a plurality in 
the entity itself (svagata bheda) 

1 K : himakara-bimbam (v. 7). The verse corresponds to V-% and J3-8 

2 K tanukaranarbhuvana-varge 3 B, V : lti (v 9). 
tatha "yam atma mahesanah (v 7) 

K : • tadvat | 

#sarvagato 'py ayam atma vii$ayasrayaj?ena dhimukure || (v. 8) 

4 B, V tanmrupamam (v. 11) *5 P * tac ca (v 18) , V (v. 11) : 

B (v. 11). 
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XX 

buddhi-mano-’hankaras tanmatre-’ndriya-gana§ ca bhfltaganah 1 | 
samsar^-sarga-pariraksana- ksama prakrta* heyah |j 

XXI 

dharma-’dharmau sukha-duhkha-kalpanS* svarga-naraka-vasa§ ca | 
utp'ktti-nidhana-varna-’^rama na santl ’ha paramarthe 4 || 

4 

XXII f 

mrga-trsnayam udakam Suktau rajatam bhujangamo rajjvam j 
taiminka-candra-yugavad 5 bhrantam rukhilam 6 jagad-rupam || 

" " ~ r 

XX 

The intellect, manas, individuation (egoity), the aggregate of (five) 
subtle elements and (ten) organs (sensory and motor), and the aggregate 
of (five) gross elements, these products of prakrti have the capacity to bring 
on and maintain the (cycle of) migratory existence , (hence) they are to 
be abandoned (as of the nature of the not-self, by those who seek release) 

XXI 

Here (in the Self), there is not m reality merit or dement or the ex- 
perience of (their fruit, viz ) pleasure or pain, or residing in heaven or hell 
(for the sake of that pleasure or pain) , nor is there birth or death, caste 
or order (of life). 

XXII 

Like water m the mirage, silver in nacre, serpent in a rope, and the 
double moon produced by (the optical defect) timira, the entire world-pheno- 
menon is a delusion 


XX 

In the Sankhya, prakrti is assigned both the functions of binding and re- 
leasing , such an exalted notion of prakrti is difficult to assimilate, and less accept- 
able than what is set forth here. 


XXI 

Here, again, there is an improvement on the Sankhya view, which, while hold- 
ing that in truth no one is ever bound or released (SK, v 62), yet maintains 
a plurality of spirits, because of the varying incidence of birth, death etc. (SK, 
v. 18). 


XXII 

The commentary sets forth the inference of lllusonness based on being object 
of cognition, being finite, and being inert (non-self) , the example (udaharana) in 
each rase is nacre-silver. Illu9onness is defined as sublatability by knowledge of the 


1. P : sabhutagaijab (v. 19 , V 3 P sukha-duhkhe (v 20) 

(v. 12) ; B (v 12). 4. Corresponds to verse 29 in K : 

2 V . Prakrtafi (v. 12). , 

tadvad dharma- ’ dharma - svar-ni ray o- ’t patti -mararia- sukha- duhkham | 
varria-’sramadi da ’tmany asad api vibhramabaLad bhavati || 

5. B, V : candravat (v 14). version quoted by NageSabhafta in LM. 

6 P • akhilam (v. 21); this is the p. 259, 
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XXIII 

yadvad dinakara eko vibhati salila-Jsayesu sarvesu | 
tadvat sakalo-’padhisv avasthito bhati paramatma || 

XXIV 

kham 1 2 3 iva ghatadi§v® antarbahih sthitam brahma sarvapindesu 8 
dehe ’ham 4 ity anatmani buddhih samsara-bandhaya || 

XXV 

sarva-vikalpana 5 -hxnah suddho buddho 6 ’jara-’marah Santah | 
amalah sakrd-vibhSta § 7 cetana atma khavad 8 vyapi 9 || 


XXIII 

Just as the one Sun appears in all sheets of water, so does the (one) 
Supreme Self appear as present in all adjuncts (i.e, aggregate of body and 
organs) . 

XXIV 

Like ether in pots etc, is Brahman present m all bodies; (hence) the 
cognition " I ” in respect of the not-self, the body, (is but a delusion which) 
serves to bind one to (the cycle of) migratory existence. 

XXV 

The intelligent one is (certainly) the (Supreme) Self; (for) it is free 
from all indeterminacy (being the witness of all doubts), it is pure (unlike 
the body, associated with diverse impurities), it is conscious (unlike prana). 


substrate , the lllusonness of llluaonness is discussed , and the inference of llluson- 
ness is said to be atmaghataJka (self- destructive) like agama, as exemplified in “ne 
'ha nana 'sti ” , this text too is not real as a duality over against Brahman , self- 
destruction is illustrated by the faggot that starts a fire destroying itself as well as 
other things , the illusory does not have to make known the real, since the latter is 
self-manifest , the illusory can antf does serve to remove the illusory, as when, in 
respect of a rope, the illusion that it is a stick may remove the pnor illusion that 
it is a snake , practical efficiency is possible in respect of and with even a greater 
degree of reality, eg, the use of a reflection of one's face in a mirror, imagining 
Vi$nu in a ffllagrama etc. ; if lllusonness be not granted, there is contingence of non- 
release, since what is non-illusory and cannot be sublated will persist as a cause 
of bondage, actual or potential. 

XXV 

The syllogism implied is " The jiva is but the* Supreme Self, because of being 
free from indeterminacy, etc. , pot etc. are the negative example." That is to 


1. K. svam (v. 16), explained in 
Telugu as “ tanuvalene, like oneself " , 
this is obviously due to a misreading oi 
“ kham " in Devanagan script. 

2. B . khattadi§u (v 16) 

3. P . sarvesu puujesu ( v 23). 

4. 2?. V. deho ’ham (v. 16). 

5. & V : vikalpana (v. 17) 


6. B. V : avrddho 'jaro (v. 17). . 

7. V : sakfd dhi (v. 17). 

8 V savat (v. 17) 

9. The two lines are transposed m 
P (v. 24) , m that form the verse is 
cited in LM, p. 281. Verse 11 in K 
reads thus . 


sarva vikalpana-hinam §uddham santam vyayo-’daya-vihinam | 
yat paratattvam tasmin vibhati §at-tmpsacfetma jagat || 
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XXVI 

rasa-phanita-Sarkarikla' gula-khanija 1 2 vikrtayo yathai Ve ’ksoh 6 || 
tadvad'avastha-bhedah paramatmany 3 eva bahu-rupah 4 || 

XXVII 

vijnana-'ntaryami-prana-virad- deha- jati-pinda-'ntah | 
vyavaharas tasya ’tmany 5 ete avastha-visesah 0 syuh 1 1 

it is decayless and deathless (unlike manas which lapses in sleep etc); it 
is quiescent (unlike the cognitional series subject to perpetual change) , it 
is taintless (unlike the void which is obscured by the taint of sarpvrti, ob- 
scuration, while the self is the witness even of that), it is ever-shining (un- 
like the self of the Logicians, which is itself inert and possesses cognition 
only as a quality), it is pervasive like ether (unlike the selves admitted by 
the pluralists) 

XXVI-XXVII 

As of the sugar-cane there are different forms (such as) the juice, molas 
ses, sugar crystals, jaggery and pieces thereof, even so of the (one) Supreme 
Self theie are diverse forms (as it were), viz, (Pure) Consciousness (which 
has not suffered distinction as intelligent or inert), the internal ruler, the 
prana (the Jiva, who is Consciousness reflected in sattva-predommant pra- 
kfti), the collective cosmic body, and individual bodies characterised by 
generic qualities (like humanity, etc), these diverse forms of that 


say, what is not the Supreme Self, e g a pot, is not free from indeterminacy, being 
subject to alternative specifications, as to which there is always doubt Empirical 
duality being granted, there is no dr?fantasiddhi , hence, the opponent cannot ask 
“ since there is nothing other than the Supreme Self, how can there be any example 
of what is not that Self and not free from indeterminacy v ” Nor can supremacy 
as a probandum be denied, since what is non -established cannot be denied , as 
Mandana says " lafodha-rupe kvacit kincit tadfg eva m§idhyate ” That is to say, 
that which is denied and that in relation to which there is the denial should be 
already established , there can be no negation either of an unknown counter-corre- 
late or in relation to an unknown locus If the jiva be not the Supreme Self, 
there is the contmgenee of either of them being not-self (anatman), and this is 
not acceptable 


XXVI-XXVII 

The internal ruler and the. jiva are the intelligent modifications of Pure Cons- 
ciousness , the collective body and the individual bodies are the inert forms The 
illusory transformation of Consciousness into inert forms is possible, because of 
maya , the relation of maya is also due to maya , this does not lay it open to the 
defect of self-dependence, as it is of the nature of maya, in the last resort, not to be 

41 

1 P khaijdadyah vikrtayo yathe ’he sarve paramatmanah sambhoh (v 26). 

’k$oh (v 25) 5 P vyv'ahirasthasya ’tmana (v 

2 K khandadya yathe ’k$u-rasa 26) , B (v 19), also LM citation 

eva (v 26). (p 311) 

3 P paramatmana (v 25) 6. K vyahara-matram etat paramar- 

4 V . bahu-rupiatmSa (v 18) , K thena tu na santy eva (v 27). 
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XXVIII 

rajjvam nasti bhujangah sarpa-bhayam bhavati hetuna kena | 
tadvad dvaita- vikalpabhrantir avidya na satyam ldam 1 1 1 

XXIX 

etat tad andhakaram yad anatmany atmatii bhiantya | 
na vidanti vasudevam sarvatmanam nara mudhah 2 1 1 

XXX 

pranady-ananta-bhedair atmanam samvitatya jalam iva 3 | 
samharati 4 vasudevah svavibhutya* ’kridamana iva® || 

self (which is pure consciousness) are different (only because of differences) 
in empirical usage 

XXVIII 

In the rope there is no snake , to what cause, then, is the fear of the 
snake due (if tne illusory have no practical efficiency) ? Even so, duality 
and its delusive presentation are but nescience (the consequence of ignorance 
of the non-dual self) , (hence) this (duality) is not real 

XXIX 

This is the darkness (of nescience) whereby selfhood (is) delusively 
(ascribed) to the non-self , (hence it is that) foolish men (who have not 
enquired into the real Self) do not know Vasudeva, the Self of all (to be 
such) 

XXX 

Vasudeva (Brahman that is of the nature of Consciousness), as if desir- 
ing to sport (with himself) through his own energy (mayia), spreads him- 


logically intelligible through and through , “ durghatatvam avidyaya bhusamam na 
tu du?anam.” 

XXVIII 

The commentator quotes from I$tasiddht (p 47) " sattve na bhiSnti-badhau 
stam na ’sattve ” &c , there would be neither delusion nor sublation in either 
case, if the, delusion were real or if unreal , for the real cannot be sublated, while 
the unreal, like the square circle, cannot be the object of immediate cognition. 

XXX 

Hence it is not as if there are independent real finite consciousnesses different 
from and apprehending Vasudeva For the view that creation is an act of sport, 
as it were, see Ved Sm., II, 1 , 33 


1 


K trasam kurute ca m ftyu-pary antam 

bhranter mahatl saktir na vivektum sakyate nama || (v 28). 

2 K . bhave§u praka£an*anataya I 

atmanatinktesv api bhavaty anatma-’bhimano 'yam II (v. 30) 

This and the preceding verse are cited cited m LM, p. 280 
m LM, p. 296, with the substitution of § 

“ jamah ” for “ narab ” m the last line. 

3 Cpf K : jalena jalakara iva (verse 
32) , P • uidra-j&lain iva (v. 29) ; the 
first half of this verse in the P version is 


upaaamharati (v 29). 

5. P svabhutya (v. 29). 

6 Cp. K . kricjam pratanoti parama- 
Sivab (v. 33). 
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XXXI 

tribhir eva viSva-taijasa- prajnaih’ adi-madhya-mdhana- ’khyaih j 
jagrat-svapna-susuptair bhrama-bhtitais chaditam turyam 2 1 1 

XXXII 

mohayati ’va ’tmanam 3 svamayaya dvaita-rupaya devah 4 | 
upalabhate svayam evam guha-gatam purusam atmanam || 

XXXIII 

jvalanad dhumo- ’dgatibhir vividha ’krtir ambare yatha bhati | 
tadvad r ' visnau srstih svamayaya dvaita-vistara 8 bhati 7 jj 

r 

self out, as a (spider its) web, m endless diverse forms such as praija (the 
internal ruler) and the rest (viz , all jivas and bodies collective and in- 
dividual), and destroys (le, takes up all of them into himself, after des- 
troying the ignorance about himself through the knowledge that is him- 
self). 

XXXI 

(He spreads himself out) in the three forms, Visva, Taijasa and Prajna, 
(related to three states of) waking, dreaming and sleep, which are called 
(respectively) origination, the intermediate stage (of preservation) and de- 
struction ; by these same (three, though) delusive, is concealed (as it were) 
the fourth (the real light that is the Self). 

XXXII 

In this way, the shining one (the Self) himself deludes the Self, as it 
were, through his own mayia, and (again) realises (as it were) the Self, 
the person who had been hidden in) the cave (of nescience). 

XXXIII 

Just as different forma (black, white, etc.) appear in the ether (which 
is colourless), because of (the colour of) the smoke rising from fire, even 
so does this creation, the expanse of duality, appear in Viwu, through his 
own maya 


XXXI 

For further light on the three states and the three forms of consciousness, 
reference may be made to the Maniukya Upam?ad and the first chapter of Gauda- 
pada’s kankas thereon. Dreaihing is referred to as the intermediate stage , com- 
pare the term “ sandhih ” m “ Sandhye spftir aha hi” (Ved. Su., Ill, 11 . 1). 

, 1 P inserts “taih” (v 30 , also B and V (v. 23). 

2. Cp K spsti-sthiti- saiphara jagrat svapnam su$uptam lti tasmin j 
bhanti turiye dhamam tath^ ’pi tair avjtam bhati || 
jagrad viSvam bhedat svapnas tejah prakasa-mahatmyiat | 
pnajnah svapna-’vasthia jnana-ghanatvat tatah param turyam || 

(vs. 34, 35). 

P reads turiyam (v. 30) , B, V turyam (v 23). 

3 P : atma na (v 31). (v 25). 

4. P . devam (v. 31). 6. B and V dvaita-vistaro (v. 25). 

5 V : tad (v. 25) , B : tadvispofc 7. This verse is cited in LM. p. 272. 
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XXXIV 

Santa iva manasi Sante hrste hrsta ivji mudha iva mudhe | 
vyavaharastho na 1 * punah paramarthata Kvaro bhavati® || 

XXXV 

jaladhara-dhumo-’dgatibhir 3 malinl-knyate yatha na gagana-talam | 
tadvat prakrti-vikaraih 4 aparamrstah parah 5 * purusah || 

XXXVI 

ekasminn api ca ghate dhumadi-mala-’vrte Sesah® j 
na bhavanti malo-’peta yadvad 7 jlvo 'pi tadvad iha 8 1 1 

7 XXXIV 

The Lord, while fixed m empirical usage, (i e., in the condition of a jiva), 
is serene (slattvika) as it were, when the manas is serene (sattvika), excited 
(rajasa as it were) when (the manas is) excited (rajasa), and confused 
(tamasa as it were) when (the manas is) confused (tamasa) ; but then (the 
Lord is) not thus in reality (since for the gun as which are objects of cognition, 
there can be no intelligible relation with consciousness). 

XXXV 

As the surface of the sky is unsullied by the passage of clouds or of 
smoke, even so is the Supreme (that has become) Purusa (a jiva) untouched 
by the modifications of prakjti (pleasure, pain and delusion, though these 
may be cognised m it). 

XXXVI 

Even when (the ether m) a single pot is obscured by impurities like 
smoke, others (pot-ethers) are not associated with that impurity ; in the same 

The qualities of serenity, excitement and confusion are distinctive of the three 
gunas, sattva, rajas and tamas respectively (see also SK, verses 13, 38). They 
seem to belong to the Self, only when the Self delusively identifies itself with them 
There can be no real relation between the two, for, the gunas are non-mtelligent 
objects of consciousness , and wa have already had occasion to see (in the notes 
to the first verse) that no intelligible relation can be established between self-lumin- 
ous consciousness and other-illummed objects of consciousness, except on the basis 
of the latter being a super-imposition on the former , with this of course disappears 
the ultimate reality of the gunas , the Lord is not in reality serene, excited or con- 
fused. 

XXXVI 

We were told in v XXXII, that the Supreme One deludes Himself as it were 
by His own mlayfi and later beholds Himself, as it were, as transcending nsaya. In 

1 P : vyavaharastho ’pi (v. 33). 2 B and V : bhsiti (v 26). 

K : 'sante santa iva ’yam hrste hn?to vimohavati mudhah | 

» tattva-gane sati bhagavaji na punah paramarthatah sa tatha || (v. 38). 

3 K jaladhara-dhuma-rajobhifi P. aSe^ah (v. 35). 

(v. 36). , 7. P bandho (v. 35). 

4 K : tadvan maya-vikrtibhih 8. K : ekasmm ghata-gagane rajasa 

(v 36). • vyapte bhavanti na 'nyam malinam 

5 P : pailamrsto 'malah (v 34). tadvad ete jlvafi sukha-dufikha-bheda- 

6. B, V . ghat&b SesSfi (v 28) , ju§ah (v 37) 
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XXXVII 

dehe-’/idnyesu myatah karma gupah kurvate svabhogartham | 
na 'ham karta 1 na mame ’ti janatah 2 karma nai ’va badhnSti 1 1 

way is this jlva too (unobscured, even when other jivas are obscured as it 
were) . 

XXXVII 

The gunas (le, Prakrti), as pervasive of (le evolved) into the bodies 

the history of Advaita thought vanous views have been held as to the locus of 
mSyia and its unity or plurality In every case, the content of miaya (or avidya 1 ), 
that of which there is non-knowledge, is certainly Brahman, the Supreme Seif, the 
Absolute But who is it that is ignorant 7 Not Brahman, since that would be to 
ascribe impurity to the Supreme Brahman is Reality-Knowledge-Bliss in its very 
nature Ignorance may find a place in it, since whatever is not wholly unreal, like 
a barren woman’s son, must find a place tn Reality , but it can be neither real as 
such nor be characteristic of the real It is finite beings who are ignorant , and it 
is in them that there occurs the intuition of Brahman that destroys ignorance , hence 
nescience (avidya or maya) is located in the jlva, though its content is Brahman , 
avidya is jivasrita, but brahma-vi$ayaka Such a view makes it possible to recognise 
a plurality of avidyas, a plurality of jivas wherein they reside, and the possibility 
of certain jivas being pure while others are impure, just as even when the space 
m one pot is impure the spaces in other pots are not similarly defiled The recog- 
nition of diversity in obscuration then calls for the recognition of a plurality of 
avidyias and the location of these in the jivas, not in Brahman This, however, 
seems to go against the teaching of v. XXXII, which treats maya as if located in 
Brahman The normal corollary of the latter doctrine is the acceptance of a single 
jlva. This jiva alone, identified either with Hiranyagarbha or the individual that 
is the inquirer, is granted empirical reality , the other individuals are more illusory, 
comparable to the vestments painted on the figures m a picture , they are prati- 
bhasika, merely phenomenal, not vyavahanka On such a view, the problem and 
the solution presented in v XXXVI would not occur at all , for, the distinction 
offered heie seems to be between different jivas on the same (vyavahanka) plane, 
rather than one between the single empirically real jiva and other jivas who are 
only pratibhasika Such a view gams support from a consideration of verses XLVII 
and XLVIII lower down, where the different finite intelligences are compared to 
sparks issuing from the fire of the single, supreme intelligence, an illustration less 
compatible with stnct Advaita than with the identity-in-difference doctrine of Bhas- 
kara etc , and the multiplicity of avidyas seems expressly implied in their compa- 
rison to husks (in the plural) in v. XLVIII , indeed the commentator draws special 
attention to this plurality The mixing up of different stand-points may lead to 
the inference of either a confusion in the author's mind or the ascription of the 
wotk to a period when the {Afferent varieties of Advaita thought had not evolved 
in their distinctness The latter seems the more justifiable conclusion 

XXXVII 

That which desires fruit here or hereafter and performs deeds is either the 

1 For the present purpose we may ignore the distinction made by certain 
advaitins between maya and avidya , according to them, maya is that wherein pure 
sattva is dominant, while in avidya, sattva has become impure because of rajas 
and tamas , or again maya is collective irescience, while avidya is distributive. See 
SLS , ch I 

1. P karte 'ti (v. 36). 2 P vijanatafo (v. 36) ; B . jri&na- 

talj (v 29) 
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XXXVIII 

anya-sarirena 1 krtam karma 2 bhav*d yena deha utpannah | • 
tad avaSyam bhoktavyam bhogad eva ksayo ’sya 3 nirdistah 1 1 

and organs, perform deeds for the enjoyment of that (prakrti) itself ; “ I am 
not the agent, nor is mine (the fruit to be enjoyed) ”, him who knows thus, 
the Deed does not bind (to another body) 

XXXVIII 

That deed whereby this body has been created should have been done 
through another (earlier) body, (so that there is no question of reciprocal 
dependence as between embodiment and the Deed) ; that (earlier Deed) 
should necessarily 1 be enjoyed (as to its fruit), since the consumption of that 
is taught to be only through enjoyment. 

inert body or that body which has acquired freedom of action through the entry 
of the Self into it through erroneous identification , hence it is the body that enjoys 
the fruit 

As to the form of the cognition “ I am not the agent ” &c , compare SK, v 64 
“ Thus, from the repeated study of the truth, there results that wisdom ‘I do not 
exist (as an evolvent), naught is mine, I am not (the agent) V' &c. 

XXXVIII 

Karma, here rendered as Deed, falls into two classes as relating to the past and 
to the future What has been acquired in the past is again of two kinds, that 
which has begun to take effect through producing the present body and the experi- 
ences of pleasure, pain, etc therein, and that which has been merely accumulated 
to take effect m the future The onset of knowledge and the removal of nescience 
can avail, it is usually held, to remove only the non-effective accumulated (sancita) 
and the not-yet-accumulated (lagami ) karma * The already-effective-accumulated 
Deed (prarabdha karma) must work itself out till the decease of the present body , 
it must exhaust itself in the natural course, just as a discharged arrow must pursue 
its flight until the momentum fails This is not an unintelligible view, but for 
the emphatic declaration 1 that knowledge destroys all nescience and all karmas 
(kfermam, in the plural, not in the singular or dual)t and the impossibility of 
reconciling the survival of bondage ’in any kind or degree with the dawn of wisdom. 
The questions which arise in this connection relate to the experience of him who is 
said to be released, not to the experience of onlookers The latter may imagine 
him to be still bound ; but that is of no consequence if he himself hag no feeling 
of bondage or of continuing to be embodied Is the jivanmukta conscious of being 
embodied 7 If he is not, he is really not bound , and since karma is to explain 
the bondage of the bound, not the appearance of b 9 ndage to others, there is no 
justification for postulating the persistence of prarabdha after release. If, on the 
other hand, the released one is conscious of embodiment, this can only* be because 
he continues to have some conceit m (le, erroneously identifies himself with) the, 
• body , that is to say, there is continuance of at least a trace of nescience Such 
«a trace or residual impression (vasana) may not serve to bind, being comparable 
to the continuance of physical trembling even after the knowledge that the feared 

* For this see w. XXXIX and XL * 
t See v* XLIII 


1. B • anya£varirei)a (v. 30). 

2. P : yat karma (v. 37). 


3. V . anya (v. 30). 
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snake is but a rope. This position (of Manana Miira in the Brahmastddkt) is, 
however, not very satisfactory , the impression is the effect and avidyia is the cause ; 
so long as there is the causal relation we are still moving in the realm of nescience ; 
the distinction between nescience and its trace will be one of degree, not of quality ; 
with this it must be admitted that the ( so-called mukta is not really released. Nor 
will it avail to concede this, since Scripture says that at death after realisation, 
it is the released person that is again released (vimuktas ca vimucyate) , hence the 
earlier release during life cannot be figurative. Again, so long as a trace of nescience 
persists, are there any obligations positive and negative for the released one 7 There 
obviously can be none for one who has no longer the conceit that he is agent and 
enjoyer. And the present woric, in verses LXXVI et seq unhesitatingly declares his 
freedom from all obligations. He may eat what he likes, sleep where he likes , it 
is a matter of no moment whether he performs a thousand horse-sacnftces or a 
hundred thousand henious murders. This again can hardly be swallowed by any 
who have regard for morality. That objection apart, the apparent licence accorded 
here does not fit , in with the declaration of the persistence of prarabdha. Perhaps 
a better view is that by the time knowledge dawns, the aspirant has had such 
rigorous moral discipline that moral life becomes a habit even after release Is 
the jivanmukta then a slave of habit 7 That is hardly consistent with the absolute 
freedom of self-realisation Is it possible then to say that his body is the slave ol 
habit, not he himself 7 That seems far more plausible. The body keeps going for 
a while because of the impetus given by the karma (prarabdha) exhausted at the 
time of realisation, just as the potter’s wheel keeps turning for a time because of the 
momentum imparted by the act now non-existent. With the exhaustion of this 
momentum the body* drops off just as the wheel stops During this brief interval, 
9uch acts, as are attributed to the released self and are really performed by the 
body, follow from the habits and discipline the body had acquired and been subjected 
to pnor to realisation Even with this, we are not rid of difficulties The physical 
constituents of the body are present even after decease , no doubt they are inert 
and undergo decomposition. If the body, after realisation and prior to decease, was 
only this physical aggregate, how to account for disaggregation and decomposition 
only after death 7 In other words, why should death occur at all, if it be not 
immediately consequent on realisation 7 It may be thought that death and decom- 
position are due to desertion of the physical frame by the psychical elements — the 
manas, the senses, etc But why should the psychical elements go away and that 
at one time rather than another 7 Further, it seems unreasonable to assume that 
even the psycho-physical aggregate acts at any time except as inspired by intelli- 
gence , it is against the whole trend of the Vedanta especially in its re-action to 
thd Sankhya If there is a period of activity intervening between enlightenment and 
death, it must be either because the former is not perfect or because the body is 
actuated in some way other than by the jlva said to have attained wisdom A 
way out iseems to be provided by the. view that, until all jivas m the world are 
released (sarvamukti), release means the attainment of the nature of Isvara, not of 
Brahman Here, again, our text is inconclusive, speaking of release sometimes as 
becoming Brahman (v LIX) or the Self (v LXXX), and sometimes as the attain- 
ment of the status of ParameSvara (v. LXIV) or Sarvesvara (v LXVIIj The 
Advantage of the latter view is that it permits of the continuance and control of 
matter even after release. When Devadatta attains release, if his body is not re- 
solved at once, it continues to be actuated not by Devadatta’s self, but by the Lord 
whose nature has been attained by that Self No final solution has been offered 
of these problems in Advaita literature, though various phases of the problem have 
frequently come up for discussion The present work, however, seems to be far from 
envisaging any problems, being equally convinced that for the jivanmukta tfiere is the 
continuance of prarabdha as well as unbridled licence, The interested reader may 
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XXXIX 

prag jnano- ’tpatti’-citam yat karma jnana-sikhi-Sikha-lidham j 
bijam iva dahana-dagdham janma-samartham na tad bhavati 2 || 

XL 4* 

jnano’tppatter 3 urdhvam kriyamanam karma yat tad api nama 4 | 
na Slisyati kartaram puskarapatram 5 yatha vari 1 1 

XLI 

vag-deha-manasair lha karma-cayah kriyata iti budhah prahuh | 
eko ’pi na ’ham esam karta tatkarmanam na ’smi* 1 1 

XLI I 

karma-phala-blja-nasaj janma-vinaso pa ca ’tra sandehah j 
buddhvai ’vam apagata-tamah savite ’va ’bhati bha-rupah 7 || 

XXXIX 

That Deed which was acquired before the rise of Knowledge, being lap- 
ped up by the flame of Knowledge is, like a seed roasted m fire, not capable 
of causing (fresh) birth. 

XL 

The deed that is done subsequent to the rise of Knowledge, that too does 
not attach to the (apparent) agent, as water (does not cling) to the lotus- 
leaf 


XLI-XLII 

The wise say that here (for the jivas) the accumulation of the 
deeds is effected through speech, body and manas ; 44 I am not any of these ; 
(hence) I am not the agent either in respect of those deeds” ; through the 

pursue the discussion further in the present editor's Introductions to the Bbamatx 
Catussutri ( Theosophical Publishing House) and the Stddhdntalesasangraha (Madras 
University). 

XXXIX 

Hence there is no fear of rebirth even for the enlightened because of the sup- 
posed need to experience the fruit of the not-yet- effective- but-accumulated Deed It 
may be noted that karma in the sense of act is rendered as 44 deed ”, while in the nar- 
rower sense of that whose fruit has to be experienced, it is rendered with a capital 
44 D ” The word 44 karma ” in this clearly means 44 Deed ” though the commentator 
who interprets 44 citam ” as “practised” (acantam) seems to understand “act” 
thereby The justification for this is perhaps the* use of 44 karma” in the next 
verse to mean “ act ” 

1. P jhano-’tpatteh (v 38) 2 Cp. K 

agny-abhidagdham bijam yatha praroha- 'samarthatam eti | 
jnana-’gni-dagdham evam karma na janma-pradam bhavati || (veree 62). 

3 P jhana-prapteh (v 40) There from, and the introduction of an extra 
is a slight change in the order of verses, verse into P) 

Thus while v 38 in P corresponds to 4. B, V . omit 44 nama” (v. 32). 

v 39 in T, v 39 (P) corresponds to 5 B f V pu§kara-parqam (v. 32). 

v. 43 (T), verses 40, 41 and 42 are 6 B, V : omit 44 na” (v. 33) ; 

identically numbered in both, and v. 43 P . na ca kartfi karmaj>ara asti (v. 41). 
(P) corresponds to v 44 ( T ), (allowing 7. V . iva vibhati bhanu-rupab 
for the omission of the first two verses (V. 34). 
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XLIII 

yadvad isika-tulam pavano-’ddhutam 1 hi 2 da§a diso yiati | 
brahmani tattva-jnanat tathai ’va karmani tattva-vidah | j 

XLIV 

kslrad uddhrtam ajyam ksiptam yadvan na purvavat tasmin 
prakrti 3 -gunebhyas tadvat prthak-krtas cetano na 4 ’tma 5 || 


destruction (thus) of (the sense of agency which is) the cause of the fruit 
of the Deed, there is destruction of rebirth , and there is no doubt as to this ; 
(the person) who knowing thus has the darkness (of nescience) dispelled, 
shines forth like the sun (as of the nature of light, that knows neither rising 
nor setting). 

XLIII 

As the downy tuft of i$ika, scattered by the wind is lost in the ten direc- 
tions, even so are the Deeds of him who knows the real, lost m Brahman 

XLIV 

As ghee taken out of milk does not become (milk) as before, on being 
put into that (milk), even so the intelligent one (jiva) discriminated from 
Prakfti and its products (becomes) the Supreme Self (and) does not become 

(as before) (i.e., does not suffer such delusions as that of the body being the 
self). 


XLIII 

" Karmani ” m this verse obviously signifies “ Deeds ”, not “ acts ” , for the 
latter, being momentary, are always perishable even in the case of the unenlightened 
The use of the plural form would suggest the denotation of all three forms of karma, 
inclusive of the pr&rabdha This, however, has been excluded by v XXXVIII 
Perhaps the author in using the plural 19 only unconsciously echoing the Mundaka 
Sruti (II, 11, 8), “ k$iyante ca ’sya karmani ” , or, as some interpreter of the latter 
says, the plural even as signifying the two-fold Deed (sancita and agami) is justi- 
fiable, m view of the innumerable jivas that seek and attain wisdom 


XLIV 


The advaitm has to struggle all the time with two stand-points— that of absolute 
reality and that of the work-a-day world Difference, nescience and bondage are 
actual, though not ultimately real. From the empirical point of view release is a 
promised future whose value lips in the contrast with an undesired present , both 
bondage and release would appear to be m time and share the characteristic of time. 
Time itself can have neither beginning nor end , for, to have a beginning is to be a 


L P . pavana-balam (v. 39). 4 P (v 43), B and V ( v 36) * 

2- P (v. 39), B and V (v. 35), cetano ’pi 

0n ? t d 5 For verses XL-XLIV, cp K verses 

3. P bhavati (v. 43). 55-57 

ajnanakalanicitam dharrna-’dharrnatrnakarn tu karma’pi | 
orasanatam iva tulam nasyati vijnana-cEpti-vasat ] | 
jnana-praptau kjtam api na phalaya tato’sya janma katham J 
gata-janma-bandha-yogo bhati sivarkah svadldhitibhih || 
tu^a-kambuka-kirpsaruka-muktam bijam yatha ’nkuram kurute | 
nai’va tatha mala-irtaya-karraa-vimukto bhava 'nkuram hy a tma 
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member of a temporal series, to be in time, in other words ; and time cannot with- 
out absurdity be said to be m time , if we distinguish the first time from the second, 
we shall be launched on an infinite regress. For the same reason time cannot have 
an end either It is intelligible in this way that release, which is in tome, should 
share time’s characteristic of being endless. Such a position, however, is unsatis- 
factory , for, if release is in time, so is bondage , and the latter has been declared 
to be like time, beginningless , what more natural than for bondage to be endless as 
well 7 In that case whence the possibility of release 7 While recognising time itself 
to have neither beginmng nor end, we yet seem compelled to admit two temporal 
processes, bondage and release, the former of which has an end but no beginning, 
while the latter has no end but a beginning Faced with this problem, the advaitin 
generally scores off his logician opponents by pointing to pragabhava (antecedent 
non-existence) and pradhvaip sabha va (subsequent non-existence) An effect is said 
to be non-existent prior to its production , this non-existence is beginningless, but 
comes to an end with the appearance of the effect. Again, when something is des- 
troyed, its non-existence comes into being , but it has no end, since what is destroyed 
never comes into being again as such Analogues then are not wanting to bondage 
and release as conceived by the advaitin But the illustrations are neither happy 
nor conclusive Pragabhava and pradhvamsabhava are concepts, not incontestable 
reals , and when there is dispute as to the intelligibility of one pair of concepts, it 
serves no useful purpose to point to another similar pair Further the pair adduced 
does not even have the merit of being acceptable to the advaitin He can hardly hope 
to defend his position by setting up a resemblance to what he himself considers un- 
tenable Are we then to consider release too to have an end 7 

Quite apart from Scriptural declarations of non-return for him who has been 
released, release would have no value m the face of an ever-present danger of 
relapse into bondage All the striving would be in vain, if its only goal were a brief 
vision of peace. Better do without the vision altogether f The only possible answer 
seems to lie in the reference to distinct stand-points He who feels bound conceives 
of release as to be achieved in time , he who is released treats both bondage and the 
process of release as phenomenal, neither claiming absolute status. Freedom itself is 
the absolute reality, neither the being bound nor the becoming free. These, together 
with time of which they are phases, may be beginningless or endless or both What 
does matter is that freedom being supra-temporal ha9 neither beginning nor end It 
is no doubt mysterious how the becoming free which is temporal can culminate in 
tfhat is supra-temporal But this is part of the general mystery of the phenomenon 
this is time For, time, as we said, cannot itself be in another time , time is itself 
thus timeless. 

The released person does not have to fear a return, for from his own point of 
view he was never unfree He who has not yet realised this in experience has to 
accept it partly on trust based on Scripture and partly because of the compelling 
force of the dialectics of time. 

It will be noticed that in the Advaita view, the 'world will not be presented as 
such ( i e as inert, independent, objective, etc ) to him who has been released , for, 
the latter has realised his identity with the Supreme Self whereon matter is a super- 
imposition Hence it is not (except from the spectator’s point of view) possible to 
,put back the jivanmukta into the world, as it is possible to put back butter into the 
milk The illustration given in the verse should therefore be taken to be significant 
to the onlooker, not to the released person The choice of this rather unsuitable 
analogy is perhaps due to Sankhya preconceptions , for, according to this system, 
puru§a £ven after release continues vts-a-vis prakjti though no longer bound by it 
Such a conception, however, is unintelligible. See further SK , verses LXI, LXV, 
LXVI. 
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XLV 

guna-maya-maya-gahanam nirdhuya yatha tamah sahasramSuh | 
bahya-’bhyantara-cari 1 saindhava-ghanavad 2 bhavet purusah 1 1 

XLV I 

yadvad deho ’vayava 3 mrd eva tasya* vikara-jalam 3 | 
tadvad sthavara-jangamam advaitam dvaitavad bhati [| 


XLV 


The (enlightened) person, dispelling without residue the depths of maya 
constituted of gunas (the aggregate of the body and organs), as the Sun 
(dispels) (physical) darkness, moves (unfettered) within and without (though 
apparently limited by the body, etc ), and becomes like a lump of salt (in 
respect of homogeneity as consciousness). 


XLVI 

Just as the limbs are (not other than) the body [yet the body is different 
from them, being the whole], just (again) as its various products are (not 
other than) clay [yet clay is different from them as their cause], even so the 
(world) immovable and movable, being (not other than) the non-dual 
(Brahman), appears as if different (therefrom), [yet that Brahman is cer- 
tainly different from the world, being the primal cause of the world ] 


XLV 

The allusion is to the example of the lump of salt in the Bjh , IV, v, 13. “ As 
a mass of salt has neither inside nor outside, but is altogether a mass of taste, thus 
indeed has that self neither inside nor outside, but is altogether a mass of knowledge ” 
(Max Muller’s translation) 


XLVI 

In the above translation, the words m square brackets represent what is read 
into the verse by the commentator. Though the position is neither unintelligible 
nor indefensible, this hardly seems the place for it We are told that this verse 
comes in to settle the doubt of duality which anses from the assertion that the self 
is other than maya , the answer lies in indicating the phenomenal character of dual- 
ity The further emphasis on the transcendence seems out of place and explicable 
as due to the commentator’s fear of a pantheistic interpretation being put on the 
varse A more profitable reflection will lead to the mdeterminability of relations, 
whether of whole and part or of cause and effect, making as it does the irreconcil- 
able demands of both identity and difference between the relata , the natural conse- 
quence of this is the phenomenality of difference. 

1. B bahyantaracari (v 37). 5 P vikara-jatayasca (v. 45) , the P 

2. V . dhanavat (v. 37) reading in both cases is followed in the 

3. B : dehavayavo (v. 33) LM citation, p 314. 

4. P : partha (v. 45). 
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XLVII 

ekasraat ksetrajnad bahavah 1 ksetrajna-jatayo jatah | 
loha-gatad 2 iva dahanat samantato visphuliriga-ganah 3 |j 

XLVIII 

te guna-sangama-dosad 4 * baddha iva dhanya-jatayah svatusaih | 
janma labhante^ tavad yavan na jnana-vahnina dagdhah 6 || 

XLIX 

triguna caitanya-’tmani sarva-gate ’vasthite 7 ’khila-’dhare | 
kurute srstim avidya sarvatra® sprsyate taya na ’tma |j 

XLVII 

Like the multitude of sparks issuing on every side from the (one) fire pre- 
sent m a piece of metal, so rise a multitude of classes of cogmsers (conscients) 
from the single (Supreme) cogniser (conscient), 

XLVIII 

They (the conscients), because of the defect of association with gunas 
(bodies), are bound, as it were, like varieties of grain (concealed) in their 
own husks They obtain birth (in this migratory cycle) so long as they have 
not been consumed (had their attachment to bodies destroyed) by the fire of 
knowledge ( in the same way as grain seeds regenerate so long as they have not 
been rendered unproductive by fire) 

XLIX 

Nescience, which has the three constituents (sattva, rajas and tamas) 


XLVII 

The commentator ates three verses to show that there are reckoned eighty-four 
lakhs of vaneties of finite cogmsers The fire and spark analogy is from Bjh II, 1 , 
20 . “ as small sparks come forth from fire, thus do all senses, all worlds, all Devas, 
all beings come forth from that self ” (Max Muller's translation) The implica- 
tions of such a view have already been mentioned in the notes on v. XXXVI 

XLVIII 

The verse contains only one ‘ iva ’ which would go with “ varieties of grain ” as 
a sign of companson , the commentator holds that a repetition of the word should 
"be understood, so that "baddhah” is really "baddha iva (bound as it were)”, 
for if bondage were real it could not be removed , and there would be conflict with 
Sruti (Ka(ha , II, v 1) which speaks of the freeing of the already free. The body 
as the cause of bondage is similar to the husk in respect of (l) being generated by 
oneself, (n) not being attached to oneself in reality,' so as not to allow of removal, 
( in ) being removable by adequate means, viz , seeking for the real, whether self or 
grain, and (iv) multiplicity. 

XLIX 


Since bondage is caused by nescience, its destruction by knowledge is intelligible 


1 5 • bahvyah 

2 B, V lauha-gatad (v 39) , Li\f 
citation . loha-sthad (p 308). 

3 Pm. kapah (v. 46) , also B (v. 39) 

and LM citation 

4. P ■ traigupya-sahga-do$ad (v 47). 


5 B lambhate (v 40). 

6. P • yavaj jfiana-’gnina ’dagdhah 
(v 47) 

7. B, V . avasthita (v. 41). 

8 P • sarvatma (v. 48) , this is the 
version quoted in LM p, 269. 
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rajjvam bhujanga-hetuh 1 prabhava- vin&Sau yatha na stab | 
jagad-utpatti-vma§au 2 na ca karanam asti tadvad iha || 

LI 

janma-vina§ana 3 -gamana- , gama 4 -mala-sambandha-varjito 5 nityam | 
akaSa 6 iva ghatadisu sarvatma sarvado ’petah 7 1 1 

LII 

kama-subha-’$ubha-phala 8 -sukha-dukhair yogo 9 bhavaty upadhinam | 
tatsamsargad bandhah 1 ' 0 taskara-sangad ataskaravat 11 || 

ever produces the created world in the self whose nature is intelligence, which 
is all-pervasive (not limited by bodies etc yet to be created), permanent (not 
momentary like a cognitional series), and is the substrate of all (as aware of 
all and illumining all), (but) the self is not tainted thereby 

L 

As in the rope there is not (as distinct from the rope) any cause of the 
snake, nor is there any (real) origination and destruction (of the snake), (yet 
there is the snake-delusion), even so here there is not any (real) origination 
and destruction of the world, nor is there any cause (thereof, other than the 
Self), (yet there is the delusion of the world superimposed on the Self) 

LI 

The Self of all is eternal and free from association with origination and 
destruction, departure and return, and impurities (like nescience) , (yet) it 
is all-pervasive, as ether in pots, etc 


LII 

The activity of the adjuncts and conjunction with pleasure and pain 
consequent on what is meritorious 01 otherwise, (these result for the Self) 
because of association ( superimposition of identity) with these (adjuncts), 
like bondage for one who is not a thief, because of association with thieves 


Nescience though manifested by consciousness does not really affect the latter, just 
as Rahu though manifested by the Sun does not really affect the Sun 


LII 

The “ thief ” analogy again is common to the Sankhya See SK, v. 20 and 
the commentanes of Mathara «and Paramiartha thereon 


1. P bhujanga-hetau (v 49) , also 
B (v 42) 

•2 P . vinase (v. 49) , the P reading 
in both cases is followed m the citation 
in LM, p 269 

3. P . vinasa (v 50) 

4. P (v. 50), B and V (v 43) 

agamana. 

5 V malaih sarva-varjitah (v 43) , 

B . sanga-varjitah (v 43) , P omits 

44 mala-sambandha ” and reads 44 vivarji- 

tafr” (v. 50). 


6 P akasam (v 50) 

7 P sarvago ’baddhah (v 50) 

8 B, V jamtaih (v 44) , P phala- 
caya (v 51) 

9 B, V bandhah (v 44) 

10 P . baddhah (v. 51) , also B (v 
44) 

rll K karma-phalam subham asu- 
bham mithyajnanena sangamad eva 
vi$amo hi sanga-doi$as taskartf-yogo'py 
ataskarasye Va (v. 53). 
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LIII 

deha-guna-karana-gocara-sangat 1 purusasya yavad iha bhavah 2 | 
tavan maya-paSaih samsare baddha 3 iva bhati 4 1 1 

LIV 

matr-pitr-putra-bandhava 5 -dhana- bhoga-vibhaga-sammudhah 6 | 
janma-jara-marana-maye cakra 7 iva bhramyate jantuh || 

LV 

loka-vyavahiara-krtam ya iha ’vidyam upasate mudhah | 
te janana-marana-dharmano ’ndham tama 8 etya khidyante 9 || 

LIII 

As long as a person has the conceit (of selfhood) in respect of the body 
(le, the unmanifest, mahat, individuation and the elements, which have 
evolved into the body), qualities (of the soul, le, cognition, pleasure, pain, 
desire, effort, &c ), the organs (of sense and action) and objects (of these 
organs), so* long does he appear as if bound to the migratory cycle by the 
bonds of mayia 

LIV 

The creature (ie the apparently finite Self) revolves in this (migratory 
cycle) consisting of birth, old age, and death, as on a (potter’s) wheel (revolve 
ants, etc present on it) ; (this he does) as deluded by the diverse presenta- 
tions (in the form) of mother, father, son, relation, wealth and objects of 
enjoyment 

LV 

The fools who subserve nescience (ie perform deeds) consequent on 
empirical usage (conceit of self hood) in respect of the world (ie, the body 
and organs), they reach (again) intense darkness (in another body), and, 
becoming possessed of the properties of birth and death, suffer 


LIII 

The body etc constitute the field of cognition (k$etra) , for the interpretation 
he gives of the various terms, the commentator relies on the Bhagavad Gita, XIII, 
5 and 6. 


LV 

The commentator explains lokah as the aggregate of body and organs, vyava- 
hara as the conceit of self-hood, avidya as works, and upasate as performs The 
.Scriptural reference is to Brh., IV, iv, 10 , " All who worship non-knowledge (avidya)* 
enter into blind darkness” (Max Muller). 

1. P: sangafi (v. 52). P sukha-duhkha-sammudhah (v. 53) 

2 B, V ■ bhfivi^h (v. 45) ; P : bha- 7. P - cakram (v 53). 
vati (v. 52). • 8. B, V dhvintam atra (v. 47). 

3. B, V ruddha (v 45) 9. K . te yanti janma-mjtyu dharma- 

4. P . “ buddhavad bhavati (v. 52). 'dharmargalabaddhab (v. 54). P • te 

5. P dara (v. 53). janana-maraija-dharmipo ’ndhe tamasi 

6. B, V : sambhoga-mudhah (v. 46) ; prapadyante (v. 54) 
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LVI 

hima-phena-budbuda iva jalasya dhumo 1 2 ' yatha vahneh | 
tadvat svabhavabhuta mayai ’sa klrtita visnoh 1 1 

LVI I 

evam* dvaita-vikalpam bhrama- svarupam 3 * vimohinim mayam | 
utsrjya sakaia-mskalam advaitam* bhavayed brahma || 

LVI 1 1 

yadvat salile salilam kslre ksiram samlrane vayuh | 
tadvad brahmam vimale bhavanaya tanmayatvam upayati 5 || 

LVI 

This mayia of the (pervasive) Vi$nu is said (by the wise) to be established 
(eternally and connately) as of His own nature, like snow, foam and bubbles 
in the case of water, and smoke m the case of fire 

LVI I 

Abandoning mayia, which thus presents duality, which is of the nature 
of delusion, and which causes delusion, contemplate (as the self) the non- 
dual Brahman, which is partless and yet (appears as if it) has parts (since 
through its own maya it appears as the world of name and form) 

LVIII 

As (by mixing) water (attains oneness) with water, milk with milk and 
air with air, even so by contemplation of the pure Brahman, (one) attains 
the same nature as that (Brahman) 


LVI 

The verse may be taken to explain the apparent irreconcilability of the \forld 
with Brahman, by resorting to the analogy of water and fire Water, though a 
colourless liquid, by its very nature takes on various forms, like snow which is solid 
and white, and so on , so too fire, which is bright, by its very nature produces 
smoke which is non-luminous The luminosity of the luminous could not indeed 
be demonstrated in the absence of the non-luminous, which obscures An alter- 
native interpretation, which is perhaps sounder, would take the verse to indicate 
the unmotivated and natural character of creation, on the analogy of fire producing 
smoke and water being transformed in various ways , in this understanding of it, 
the two analogies are more on a par In support of the idea thus expressed, the 
commentator cites Gaudapada's Maniukydkarxka , I, 9, referring to it as “ Sruti 


1. P dhumo-’dgamo (v 55) , LM in 56). 
its citation of this verse and the first half 
of the next (p 297) follows the P ver- 
sion 

2. P . enSm (v 56) 

3 P * vikalpa-bhrama- svarupam (v. 

ittham dvaita-vikalpe galite pravilanghya mohinlm mayam 

salile salilam k$ire k$iram iva brahma^i layi syat 


4 B and V read “ m§kamaladvai- 
tam ”, V explains it as “ ni§kalma$amaina 
«advaitam, the non-dual, free from blem- 
ish (kalma§a) ” ? (v 49). 

5 For v LVII, LVIII, cp tf-<v 51) : 
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LIX 

ittham dvaita-samuhe bhavanaya brahma-bhuyam upayate 1 | 
ko mohah kah Sokah* sarvam brahmavalokayatah 3 1 1 

LX 

vigato 4 -’padhih sphatikah svaprabhaya bhati nirmalo yadvat | 
cid-dipah svaprabhaya 5 tatha vibhati ’ha nirupadhih 6 j | 

LXI 

guna-karana-gana-^arira- pranais tanmatra- 7 jati-sukha-duhkhaih | 
aparamrsto vyapl cid- rupo ’yam 8 sada vimalah 1 1 

LIX 

When by such contemplation the aggregate of duality attains the same 
nature as Brahman, what is the delusion, what the grief for him who sees 
everything as Brahman ? 

LX 

As the pure crystal, on the removal of adjuncts, shines in its own light, 
so too does the light of intelligence shine m its own light, when free from 
adjuncts 

LXI 

This (Self) is ever pure, pervasive, of the nature of intelligence and un- 
touched by the gujnas (sattva, etc ), the host of organs, the body, the vital 
air, subtle elements, classes (of being e g, humanity) or by pleasure and pain 
(so that at no time is there a real possibility of the self being manifested by 
or m these) 


LIX 

The Scriptural reference is to Isa 7 “ What sorrow, what trouble can there be 
to him who once beheld that unity’” (Max Muller) This verse starts with the 
phenomenal world having become of the nature of Brahman, whereas the previous 
verse refers not to this, but to the person ( puman , as the commentator puts it) 
becoming of the nature of Brahman , evidently the former is considered to be the 
consequence of the latter. 


LX 


Though in ordinary experience, the shining forth of intelligence seems to re- 
quire instruments like the intellect, m truth it is self-luminous , its real splendour 
is manifest, as in the case of the crystal, when the adjuncts are absent It is not 
even true, as will be explained m the next verse, that at any time the 9elf is illu- 


mined by association with adjuncts 


*1. K : Sivamayatvam abhiyate (v. 
52) ; B, V : upayati (v. 51) 

2 K • kah sokah ko mohah (v. 52) , 
V : 4otoo mohah kah Sokah (v. 51L 
the explanation seems to imply the read- 
ing “ ksodhah ” instead of the second 

“ Sokah ”• 

3. P reads the second line as first , 


its first line is prarabdha’nte sak$at 
brahmibhutah svasarpvedyah (v. 58). 

4 P • tyakta (v. 60). 

5 P ■ cidvyaptam caitanyam (v 60). 

6. P . nirupadhi (v. 60) , also B 

(v 52). 

7. P prana-tan matra (v. 61). 

8 P aham (v, 61). 
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LXII 

drasta Srota ghiata 6par§ayita rasayita 1 grahita ca | 
dehi dehe-’ndriya-dhivivarjitah 2 syan na karta ’sau 3 || 

LXIII 

eko nai ’katra ’vasthito ’ham- aiSvarya-yogato 4 vyiaptah | 
ak§6avad akhilam idam° na kaScid apy atra sandehah | j 

LXIV 

atmai ’ve 8 ’dam sarvam mskala- sakalam yadai ’va bhlavayatr j 
moha-gahanad vimuktas tadai ’va parame^vari-bhutah |( 

LXII 

This (Self) when embodied becomes the hearer, seer, smeller, toucher, 
taster and grasper ; (but) when free of the cognition (of Self) a 9 body and 
organs, it cannot be the agent (in respect of these activities). 

LXII I -LXIV 

“ All this is but the Self, because of the possession of this lordliness 
(universal self-hood) , I am one (non-dual or independent), not limited to 
any one (time or space), but pervasive like ether of this entire (multipli- 
city) ; in respect of this there is no doubt whatever” Wheri thus is contem- 
plated that (Brahman) which is partless and (yet apparently) has parts, at 
that very time does he attain oneness with ParameSvara and get released from 
the abyss of delusion. 

LXII 

Embodiment consists in the erroneous identification with body, organs &c , when 
free of this error, the self is manifest in its real nature as not an agent , and Sruti 
says “ Grasping without hands, hasting without feet, he sees without eyes, he hears 
without ears.” (Svet , III, 19 Max Muller) “Grasper (grahita) ’’ in the text is 
explained by the commentator as , “ apprehender (knower),” the functioning of manas 
being what is intended, not that of the hands. 

LXIII-LXIV 

The Scriptural reference is to Ch VII, xxv, 2 “All this is but the Self" 
and to Munijt, III, n, 9 . “ He who knows Brahman becomes Brahman itself ” 

That the one Self has transformed itself into the world has been shown m v XXVI. 
It has also the authority of Sruti (“ That whence these beings originate etc ” , Taitt , 
III, i), Smfti (“I am the creator of all, from me everything proceeds” Bh. 
Gita X, 8) and the Vedanta Sfitra I, i, 2 Since this is unintelligible in the absence 
of indeterminable maya, maya is postulated in the same way as apurva has been 

■ ■ ■■ ^ 1 » ■ ■ . . ■■ — ! m - , _j , — — 1 1 ^ J __ _ 

1. B • (v. 54) and P (v. 62) omit 3. P . karts bhokta hy akarta 'sau 

V rasayita (v. 62) 

2. P : dehendnya-vivarjitaica (v. 62). 

K : dra$ta Srota ghnata dehe-'ndnyavarjito'py akartapi I 

siddhanta-'garria-tarkaipis citran aham eva racay&mt |( (v. 50). 

4- B, V : mahaiSvaryam yogato there is a change of order , verses 60, 

(v. 55). £1, 62 and 63 are numbered the same in 

5. P eko 'neka iva sthito 'ham both texts , v. 64 in P is v. 65 in T . 

aiSvarya-yogab 9a eva 'tma vyapya 7 P : m$kalam advaitam yadai 'va 

'kaSavad akhilam (v 63). bhati 'ha (v. 59). 

6. P : brahmai Va ( v. 59) , here again 
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Si 


LXV 

yadyat 1 siddhanta-’gama-tarkesu prabruvanti 2 raga-'ndhah | 
anumodamas tattat tesam sarvatma-vada-dhiya 3 || 

LXVI 

sarvakaro bhagavan upasyate yena yena 4 bhavena | 
tarn tam bhavam bhutva cintamanivat samabhyeti 5 1 1 

LXV 

Whatever is asserted by those blinded by attachment to their respective 
conclusions (other than Advaita), revelations (other than the Vedanta), and 
arguments (both inferential and presumptive), all that we allow, in the view 
that (only) the Self of all is maintained (apprehended) by all those (under 
such names as karma, ISvara, puru^a, pradhana, etc , or Brahma, Vi§pu, Rudra, 
Mahers vara, etc ) 

LXVI 

The Lord has all forms (since He is the Self of all) , (hence) in whatever 
form He is worshipped, He takes on those respective forms like the cintamani 
gem and reaches (the worshipper). 

postulated to explain the fruitfulness of sacrifices in a hereafter Those who hold 
mere matter to be the cause are in error, since non-intel hgent matter can neither 
know nor act, much less produce a world. That consciousness must be not merely 
the instrumental but also the matenal cause can be established, says the com- 
mentator, by the following syllogism What is in dispute has consciousness for its 
material cause, since it is a product, like the dreamworld Since pot, cloth, etc., 
are part of the subject, inconstancy of the probans cannot be alleged in respect of 
these The non-production of the world is the rednetw ad absurdum on the contrary 
view, as mere matter is non-mtelhgent and non-active This contention of the 
commentator does not appear to be sound The contrary view would be not that 
mere matter is the cause, but that consciousness or non-matter is not the material 
cause , from tins does not follow the alleged reductio ad absurdum, as the world 
might conceivably be produced from matter as the matenal cause, controlled by 
Consciousness This position too is in the and unintelligible, in the view of the 
advaitm , but the commentator’s syllogistic short-cut is not very convincing. 

LXV 

The commentator quotes a verse from Hanmi<fe-stotra (cited as Sankara’s) and 
a couplet from Gaufapadakfirtka IV, 5 (cited as Gaudapada’s). “ We approve of the 
ajati (non-creation) taught by them, we do not dispute with them; (but) listen 
to this which is un disputable ” Reference may also be made to Sankara’s comment- 
ary on Gautfapadakarika, III, 17 “But our view, iftz, the unity of Atman, based 
ipon the identity of all . does not conflict with others who find contradictions 
among themselves, as one’s limbs such as hands, feet, &c., do not conflict with one 
another.” 

LXVI 

This Smrti parallel is Bh Gita , IV, 11 “In whatever way men worship Me, 
m the same way do I fulfil their desires , it is My path, O Partha, that men tread, 

1. B, V # vadvat (v. 57). agamatarkadi§u (p. 318) 

2, P m . sicfdhante$v agama-tark5di§u 3. B . sarvatma-vfida-dhiyam (v. 57). 

bhramanti (v 64) , B, V prabhramanti 4 P . omits (v 65). 

(v. 57), LM citation ; yadvat siddhant- 5. P . tam abhyeti (v. 65). 
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LXVII 

narayanam atmanam jnatva sarga-sthiti-pralaya-hetum | 
sarvajnah sarvagatah sarvah sarveSvaro bhavati j | 

LXVIII 

atmajnas 1 tarati Sucam yasmad vidvan bibheti na 2 kuta§cit | 
mrtyor api marana-bhayam na bhavaty anyat 3 kutas tasya* 1 1 

LXIX 

ksaya-vrddhi-vadhya-ghataka bandhana-moksair vivarjitam nityam | 
paramartha-tattvam etad yad ato ’nyat tad anrtam c sarvam 0 1 1 

LXVII 

Having known (ie., contemplated fervently, unmtermittently and for 
long) the self as NaiSyana, the cause of the origination, sustentation and des- 
truction (of the world), any one (without distinction of caste or order of life), 
(but who is devoted to the deity and the preceptor), becomes the omniscient, 
omnipresent Lord ot all ( 1 e , achieves the intuition of identity between N&ra- 
yana and the Self). 

LXVIII 

The knower of the Self crosses over sorrow, because the knower (of the 
Self as Brahman) has no fear from anything For him who is (himself) Death 
there is no fear of death itself , whence (then) any other (fear)’ 

LXIX 

This absolute reality (the Self) is ever devoid of diminution or increase, 
being killed or killing, bondage or release , whatever is other than this (1 e is 
subject to diminution or increase and so on, that is to say, Prakjti) is non- 
real. 

in all ways ” “ Cintamani ” is the name of a fabulous gem reputed to fulfil all the 
desires of its possessor. ' 

LXVII 

Does the released person become Brahman or Isvara ? The present verse sup- 
ports the latter view. The uncertainty of the author on this point has already been 
indicated m the notes 


LXVIII 

c 

The Scriptural reference is to Ch VII, 1 , 3 “ He who knows the Self crosses 

over sorrow ” and ta Taitt , n , 9 “He who knows (the bliss that is Brahman) has 
no fear from anything ” * since this knower is identical with the Lord who is above 
time (and death), there is not for him the fear of death, much less is there any 
other fear. 


1. V : atmajnam (v 60) 3 P : anyatah (v. 67); B, V . anyat 

2. B, V . na bibheti (v 60), hiiayam (v. 60). 

4 K 5tmajho na ikuta£cana bibheti sarvam hi tasya nija-rupam | 

nai Va ca socati yasmat paramarthe rxasita nasti || (v 58) •> 

5. B. anatam (v 61) coming after v. LXX (T), which is v. 

6. This has the same number m P, 68 (P). 
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LXX 

evam 1 prakrtim purusam 2 * vijnaya mrasta-kalpana-jalah | 
atma-’ramah praSamam" samasthitah 4 kevalP bhavati j| 

LXXI 

nala-kadali-venu-bana nasyanti yatha svapuspanT 5 * asadya | 
tadvat svabhava-bhutah svabhavatam prapya nasyanti 1 1 

LXXI I 

bhinne ’jnana-granthau chinne samsaya-gane subha-’ subhe ksine | 
dagdhe ca janma-blje parama tma nam 7 harim yati 8 1 1 

LXX 

Having thus discnrmnatively known Prakrti and Purusa, free from the 
host of the posited (duality), delighting m the Self (alone), attaining quies- 
cence (of the mind, in that same Self), one attains release (kaivalya) 

LXXI 

Just as the nala (a kind of reed), the plantain tree, the bamboo and the 
bana (another kind of reed) pensh (only) after producing their respective 
results, similarly the products of Nature (viz., the body, etc ) perish (only) 
after producing their respective results 

LXXII 

When the knot of nescience is cut, when the host of doubts is resolved, 

- LXX - 

The name used for release, kaivalya, is yet another piece of San,khya hentage. 

LXXI 

The commentator says “ They do not perish immediately, but they persist for 
a time because of prarabdha-karma and perish only after producing in that period 
their effects consisting of pleasure, pain and delusion ” In consonance with this 
the word “ only ” has been introduced twice in the translation of the verse It must 
be noted here that the plantain and bamboo are usually cited as examples not of a 
delay in their perishing, but of perishing as soon as their fruit is produced Two of 
the Sruti texts cited — Bjh IV, iv, 6 “ But as to the man who is satisfied in his 

desires, or desires the Self only, his vital spints do not depart elsewhere ” (Max 
Muller) , and Bjh. IV, iv, 7 " And as the slough of a snake lies on an ant-hill, 

dead and cast away, thus lies his body” (Max Muller) — support only this inter- 
pretation , the third text — Ch VI, xiv, 2 “ For him there is only delay so long as 

he is not delivered (from the body) : then he will be perfect” (Max Muller) — seems 

to teach delay , but as is made clear in the Brahmastddht, it is highly questionable 
whether there is a teaching of delay m this passage, any more than in a statement 
like “ I shall delay only to bathe and feed.” In any case the commentator’s treat- 
ment of this particular verse does seem forced. , 

LXXII 

The Scriptural reference is to Mund, II, n, 8 • “ The knot of the heart is cut, 

1 P tatha (v. 68). 5. V kevalo (V. 62) 

2. B, V prakrti'puru$am (v. 62). * 6. P • pu§pam (v 70). 

3, P ■ pum$ah (v 68) * 7. B, V . param&nandam (v. 64). 

4 P 'paramatmS (v. 68). 

8 K . bhmna-’jnana-granthir gatasandehah pamkjta-bhrantib | 

prak^ioapiujya-papo vigraha-yoge 'py asau muktah || (v. 61). 


I>A&\mXrTHASARA 

LXXIII 



mok§asya nai ’va kincid dhama ’sti na ca ’pi 1 gamanam anyatra | 
ajnfina-maya 2 -granther bhedo yas tam 3 vidur moksam 4 || 


when the (Karma) mentonous and non-meritorious is exhausted, and the 
seed of rebirth ,is burnt up, one reaches Han, the Supreme Self. 

LXXIII 

There is not any abode (body, other than this) for release ; nor is there 
any going elsewhere (for that purpose) , the cutting of the knot that is nesci- 
ence, that is known to be release (not existence in another body or m another 
locality). 


all doubt9 are resolved, all his Deeds pensh, when He has been beheld, who is both 
high and low.” “ Ajnana-granthih ” means, according to the commentator, the knot 
produced by nescience, e g , the conceit that the Self is the body &c , the rendering 
in the present translation conforms to the expression “ ajnana-maya-granthih ” m 
the next verse 


LXXIII 

The empirical world is sublatable by knowledge of the Self, since it is a product 
of ignorance relating to that Self, like the dream-world this is the syllogism The 
commentator discusses (a) various other notions of release, and (b) the nature of 
the removal of nescience, whether it is real, non-real, etc (a) (i), The materialists 
hold death to be release , but this is not a puru§artha ( 11 ) The Jamas hold it to 
be a continual movement upwards , this too is not a puru§&rtha since it involves 
effort and trouble, like continual going down (in) The VijnanavSdins look forward 
to the rise of a senes of pure cognition t this too is unsuitable since the previous 
senes associated with objects, which constituted the personality of the 9eeker, is lost, 
thus leading to the loss of the acquired and the influx of the non-acquired Deed 
(karma) , further the pure cognition being contentless and undifferentiated, there 
cannot be a senes thereof (iv) The Madhyamikais hold release to be the attain- 
ment of the void , if this void be self-luminous, it must be freal , if not self-lumi- 
nous it can be established in no other way either, (v) The Tarkikas teach release 
to be the abiding of the soul on the abandonment of its nine qualities such as 
cognition , this is untenable because of the attainment of inertness as of a stone, 
and because of the contingence of possessing in release feeling, knowing and willing 
m the same manner as Paramesvara (vi) The Niri£vara-sankhyas consider release 
to be the discrimination of Puru$a from Prakfti , since in release Prakrti cannot 
be seen, the discrimination therefrom is not possible then , should Prakjti be seen 
then too, there is the contingence of bondage, (vu) The Se^ vara- sankhy as hold 
release to be union of the finite cogmser with the Supreme Self , if one who was 
formerly non-lordly now becomes a lord, the lordliness becomes finite and imperma- 
nent , and there are also the defects of the loss of the acquired and the influx of 


1 . 

73). 

2 . 

3. 

4. 


P • naiva ka£cid daso na va (v. 

P hrdaya (v 73). 

V * yam (v. 65). 

This and the next verse are num- 


bered identically in P and T; but v 
<LXXV ( T ) corresponds to v. 72 (P). 
The present verse in T corresponds in v. 
60 (X) with the following difference in 
the second half ; 


ajnana-granthi-bhida sva&aktibhir vyaktata mok$ab 


PARAMARTHASARA 




LXXIV 

buddhvai ’vam asatyam idam visnor maya-’tmakam jagad-rupam | 
vigata-dvandvo-’padhika- bhoga-’sango 1 bhavec chantah 1 1 

LXXIV 

Having thus (definitively) known this world, of the nature of rrcaya, to 
be the non- real (superimposed) form of Vi$nu, he, who is free from attachment 
to all enjoyment conditioned by the pairs of opposites, becomes peaceful. 

the non-acquired. (vin) The Karma- mlmaipsakas say that release is the abiding 
of the self m its own state , if the self i£ to remain in the same state as belonged 
to it before, there is nothing now to be effected by rites, etc , should it not remain 
so, the state of release could not be its own state, (ix) The FaSupatas hold release 
to be the attainment of similarity to Paramesvara , what is this similarity ? If it 
consist in omniscience and omnipotence these are impossible for one who is not 
the self of all ,• and one who is the self of all is identical with, not similar to, 
Paramasiva ; should similarity consist merely in freedom from the malas — Snava, 
karma, and mayi, — that too would be impossible, since there can be no freedom 
from these malas except for one who is knowledge (jniatr 7 ) by nature, and is free 
from difference and bonds , if these characteristics are present there is identity 
with Paramesvara Else Paramesvara would come to have a different nature than 
that of the Supreme Lord (x) The Sattvatas consider release to be the attainment 
of the same world as that of Han, of proximity to Him, of the same form as His, 
and of union with Him If these attainments of the same world, etc. were formerly 
unreal, they could not now be real , if formerly real, effort to attain them now 
should not be needed , since cognition of difference and duality (persists, fear per- 
sists Hence release is but the destruction of nescience through knowledge of the 
identity of Brahman and the self The main defect of all such views is their failure 
to conceive release! as the essential nature of the Self itself , though it is obscured 
by nescience and hence requires to be attained, as it were, m truth it is like the 
frantically sought for gold ornaments whose presence round one’s own neck has been 
forgotten. 

(b) The destruction of nescience cannot be real, because of the fear of duality ; 
it cannot be unreal, for fear of nescience becoming real, and knowlege becoming 
fruitless ; it cannot bo both, for fear of contradiction , nor can it be indeterminable 
since it would then be of the same nature as nescience which is to be destroyed , 
nor can it be outside these four forms as it can then be only a void This objection 
is not valid, as the destruction of nescience belongs to a fifth form and this is 
not the void, since the negation only of reality, not of the indeterminable, consti- 
tutes a void. Further, the removal of what is illusory consists in nothing more than 
the truly cognised substrate, since this alone remains on the negation of the illusory ; 
hence Brahman, a9 reflected in knowledge destroys nescience which is its own product 
t superimposed on itself , and the destruction of nescience is but the very nature of 
Brahman While the second of these positions adumbrated by the commentator is 
intelligible, its reconcilability with the first is not clear. The essential knowledge 
(s#arupa-jnina), that is Brahman, is itself the destruction of nescience , the destruc- 
tion on this view is identical with’ the real that stands revealed , and there is no 
need to postulate a fifth mode of being for it This mode too is unintelligible The 
indeterminable is the neither-real-nor ^unreal. The opposite of this is the wholly 
real or the wholly unreal. The latteriis the void, which we avoid The former is 
the real , why give it a fifth mode of \eing > 

1. P : sarva-dvandva-eahi^ur yogSsakto (v,~7i\. 
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LXXV 

buddhva vibhaktam prakrtim purusah samsara-madhyago bhavati | 
mrmuktah 1 sarva-karmabhir ambuja-patram yatha salilaih j| 

LXXV- A 

tyaktva sarva-vikalpan atmastham mscalam manah krtva | 
dagdhe-’ndhana iva vahmh sarvasya ’tma bhavec chantah 2 1 1 

LXXV I 

a§nah’ yad va tad va samvlto yenakenacic chantah | 
yatra kvacana ca sayl 4 vimucyate sarva-bhuta-’tmia || 

LXXVII 

haya-medha-sahasrany apy atha' kurute brahma-gh!ata-laksani fi | 
paramarthavin na punyair na ca papaih sprsyate vimalah 1 1 

LXXV 

Having known Prakfti to be distinct, the puru?a (who has attained realisa- 
tion) (though) present in the migratory cycle (as an embodied being) be- 
comes released from all Deeds (karmas), as the lotus leaf (is unaffected) by 
water. 

LXXV- A 

lie who is (1 e, has realised himself as) the Self of all, having abandoned 
whatever is posited and fixed the mind m the self, becomes tranquil, like fire 
whose fuel has been consumed 

LXXVI 

(He who has realised himself as) the Self of all beings, is tranquil, eats 
whatever (is available), is clad in anything, reposes anywhere and is released 
(le, enjoys the bliss of release) 

LXXVII 

He who knows the absolute, being pure (free from the taint of nescience, 
etc ), whether he performs a thousand asvamedhas or a hundred thousand 
brahmanicides, is untouched either by the merit (of the former) or the demerit 
(of the latter) 


LXXV 

The commentator refers to Vedanta Sutra, IV, 1 , 13 " On the realisation of 

that, there is non-attachment of the subsequent and the destruction of the earlier sins, 
since it is so taught ” From this verse commences a description of the jivanmukta 

LXXVII 

This verse is quoted m the fivmmuktwtveka p 70 (TPH) for what seems 
to be an unsuitable application It is there contended that, even for knowers of 

1. P . mucyate (v 72). muktivweka, p 70 (TPH) , K haya- 

2 This is found in P there is no medha-sata-sahsrany api (v. 70) , B, V : 

corresponding verse in 7, 5 or V. haya-medha-sata-sahasrany atha (v 69). 

3. B, V acchan (v 68) Tnis verse is numbered 78 in P, v. 77 

4 K yatra kvacana nivasi (v. 69) , (P) corresponding with some dianges, 

P omits “ca” (v 76). .6 v. LXXX ( T ) 

5 P omits “api” (v 78) , this «*• 6. B • lak§arjiani (v 69). 

also the reading quoted in tb^'Jtvan- 
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lxxviii 

mada-kopa-harsa-matsara-visada- bhaya-parusa-varjyavag-buddhih 1 | 
nisstotra-vasatkaro jadavad vicared agadha-matih 2 1 1 

LXXIX 

utpatti-nasa-varjitam evam 3 paramartham upalabhya 4 | 
krta-krtya-saphala-janma 5 sarvagatas tisthati yathe ’stam € 1 1 

LXXX 

vyapinam abhinnam 7 ittham sarvatmanam 8 vidhGta°-nanatvain { 
nirupama-paramanandam yo veda™ sa tanmayo bhavati' 1 1 

LXXVIII 

He who has the knowledge of (himself as identical with) the Profound 
(Brahman) is to behave as if inert (or insane, etc ) as devoid of conceit, 
anger, hilarity, envy, despair, fear, or cruelty, as without speech and mind 
(except as centred in the pranava or its meaning, i.e., the Brahman-self) and 
as not offering either hymns of praise or sacrifices 

LXXIX 

Having thus (intimately) realised (as himself) the Supreme Reality free 
from origination and destruction, he who has achieved what was to be achieved, 
whose life has (thus) been fruitful, who is omnipresent, lives (happily)' as 
he pleases 

LXXX 

He who has realised as such what is pervasive, is non-different (from 
himself), has transcended diversity, is unparalleled Supreme bliss, and is the 
Self of all, he becomes that itself (whether the body persists or is destroyed). 

Brahman, there is conceit bom of knowledge (vidyS-mada), as illustrated by 
Yajnavalkya’s greed for cattle and his cursing Sakai y a to be burnt to ashes (see 
Bjh , III, ix, 20) It is clear that YajnavaJkya was not a jlvanmukta ; but his 
anger is no obstacle to his release, since no sin is an impediment to the Brahman- 
knower , it is to, support this position, that the present verse of Se§a is cited. The 
privilege of sinning, probably innocuous in the case of the jlvanmukta, is sought to 
be extended to the knower who is admittedly on a lower level. One wonders if this 
is significant of the decadence of advaita by Vidyaraiiya’s time 

LXXVIII 

The commentary cites Bjhad Vartika “ buddha-tattvasya loko 'yM ja<Jon- 
mattapisacavat ” etc. 

LXXX 

The commentator raises a difficulty as to how the Self of all can be propounded 
by Scripture A partial answer is given through distinguishing the express sigry- 

1 P varjita-vag-buddhifi (v 79) 6. K . lti janma-masa-hlnam para- 

2 K : mada-har§a- kopa-manmatha martha- mahesvara- ’khyam upalabhya 
vigada- bhaya- lobha-moha- panvarji ms- upalabdhjta-prakasat kpa-krtyas ti§thati 
stotra-va$atkaro jatfa lva vicared avada- yathe ’§tam (v 81). 

maUh.7fc.The corresponding verse in P |s 7 K . abhihitam (v. 82). 

numbemd 79 A 8. P lti si$ya brahnja yatha ’bhi- 

3. P ■ ekam (v 80) : B : eva (v 71).^ hitam paramam (v. 77) 

4 V • upalabhyate (v. 71). ''.-9. P vidhuya (v 77), 

5. B . saphala-janufi (v. 71). 10.* “ u -vyetti (v. 82). 
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LXXXI 

tlrthe svapaca-grhe 1 va nasta- smrtir api 2 * parityajan deham | 
jnana-samakala-muktah 8 kaivalyam yati hata-sokah j| 

LXXXI 

He whose sorrows have been destroyed, who has been released (even) 
contemporaneously with (the dawn of) knowledge, (again) attains release 
on abandoning the body, whether on (the banks of) holy waters, or in the 
house of an outcaste, whether he had lost consciousness (or was fully cons- 
cious). 

• ~ ~ -■ 1 ' .. » » ■ 1 ■ ' ■ ■ *— ■ — •- ■■■■■— ■ ■ • - - — ' — ^ ***- K — — ■ »■ -» " « > 

fication of word9 from the figurative (gaum) and secondary ( lak$ana ) and showing 
that Brahman may be the secondary signification of Scriptural words like satyam, 
jnanam, anandam ; eg, the word 44 jnanam ” ordinanly means what has the capa- 
city to illumine or reveal ; this is found in experience in the cognitive psychosis 
having the form of pot, etc , in truth however it applies only to the inner Self * 
hence the express sense of the word 1 is the inner, Self qualified by a specific cogni- 
tive psychosis , lak§ania divests the Self of the psychosis-aspect and signifies the 
inner Self alone , similarly of the other words This manner of signifying the 
impartite (akhan<Jartha) is found even in experience, in statements like 44 The big- 
bellied one is pot ” where question and answer relate not to bigness nor to possession 
of a belly but to a certain pot-particular, which is the one particular that has a big- 
bellied form Lak§ana (which is of the jahadajahat , exclusive-non-exclusive, type) 
is explained in the easel of Scriptural sentences on the analogy of statements like 
44 This is that Devadatta Now, a further objection is raised that in experience 
what is secondarily implied (eg., where 'Ganges' means 4 bank of the 
Ganges’) is what is capable of being known through another pramana and is itself 
the express sense of some other word To this the reply is that the secondarily 
implied need only be established somehow, not necessarily by a pramana , for there 
is no concomitance of bare absence between the two , it can nowhere be shown 
that what is somehow established cannot be the secondary sense, merely because 
of its not being established by a pramana And Brahman being self-luminous and 
self-established may be secondarily implied Nor is it true that the secondary 
sense of one word should be the express sense of 9ome other word Though we say 
that sugar is sweet and milk is sweet, the words sugar and milk imp’y specific 
kinds of sweetness , and yet this specificity is incapable of being the express sense of 
any word 

As Kumfanla (or is it Daxujm ?) says . 

44 ik§uk§i r agucjadl nam madhuryasya ’ntaram mahat 
tatha’pi na tad akhyatum sarasvatyapi sakyate” 

44 In the sweetness of sugar-cane, milk and jaggery, there is great difference (of 
kind) , yet that cannot be expressly stated even by Sarasvati ”, 

What is secondarily implied by 4 satyam ’ etc in Scripture is but that form cf 
you and me and all embodied beings, which is undefined by a body , and this has 
to be realised only m one’s own experience? like the specific sweetness of sugar-cane, 
milk, etc. 

LXXXI 

This verse is quoted in the Jwarmuktiviveka y p 46 (TPH) , for an anu§tubh ver- 
sion of this kiankia, see Yagavusn$(ha, VI a IX 2, 11 and DattMreyagita, I, 69 

1 P Svapaca-grhe tlrthe (v. 81)7./ 2 P. omits 44 api” (v 81 )T 

The reading m T corresponds word isr 3 B, V . jnana-saxnakalam muktih 

word with K (v. 83), (v. 73). 
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LXXXII 

punyaya tirtha-seva nirayaya ^vapaca-sadana 1 -nidhana-gatih | 
punya-’punya-kalanka-sparsa- ’bhave tu kim tena 2 1 1 

LXXXII I 

vrks&grac cyuta-pado yadvad anicchan narah ksitau patati | 
tadvad guna-purusajno ’nicchann api kevall bhavati 3 1 1 

LXXXIV 

paramartha-marga-sadhanam 4 arabhya 3 ’prapya yogam api mama | 
sura-loka-bhoga-bhogi mudita-mana modate suciram® || 

LXXXV 

visayesu sarvabhaumah sarvajanaih pujyate yatha raja | 
bhuvanesu sarvadevair yoga-bhrastas tatha pujyah 7 || 

LXXXII 

The resort to holy waters is conducive to merit ; dying in an outcaste’s 
house is conducive to (demerit leading to) Hell , where, however, there is 
no taint by the defilement of merit or demerit, what (is the value) of these? 

LXXXII I 

As the man whose foot has slipped from the top of the tree falls to the 
ground, albeit unwillingly, similarly, he who knows the gunas (Prakjti) and 
Puru$a (as distinct) attains release, though not willing it 

LXXXIV 

He who has started on the practice of that (meditation) which lead9 
to the Absolute, but has not achieved realisation, even he, it is well known, 
enjoys the enjoyments of the world of gods and rejoices long with a happy 
mind 

<ft 

LXXXV 

As the king with universal empery is revered by all people in (all) count- 
ries, so is he who has fallen short of realisation revered by all the gods m (all) 
the worlds 


LXXXIII 


Hence he who has lost consciousness at death is none the le9s released, if he 
■had already achieved discriminative knowledge and the realization of himself a9 
Brahman Texts requiring the repetition of words like “Om” and the fixing^ 
the’ mind on the Lord apply to the mumuk§u (one who desires release) , not to the 
mumun§u (one on the point of death) who hag realised. 


1. P* 6vapacadanam (v. 82). 

2. This verse corresponds word fqt 
word with v. 84 (K) , B, V rean 
“ kena instead of ‘‘tena" (v. 74). 

3. There is no corresponding verse 

in P or K . 


4. K • paramirthamargam enam hi 
(v. 100) 

5. P . abhyasya (v 83). 

6. B, V : subhrsam (v. 76). 

7 This corresponds word for word to 
v. JK) and v. 84 (P). 


40 


PARAMARTHASARA 


LXXXVI 

mahata kalena mahan 1 manusyam prapya yogam abhyasya j 
prSpnoti divyam amrtam yat tat paramam 2 padam visnoh 3 j | 

LXXXVI I 

vedanta-sastram akhilam vilokya 4 sesas tu jagad-adharah 5 * | 

Brya-pancaSitya 0 babandha paramarthasaram idam 7 1 1 

/ 

LXXXVI 

•After considerable time he gains birth as a distinguished human being, 
practises yoga and attains that which is resplendent and immortal, the 
Supreme state of Vignu ( the Self of all, the Lord of all ) . 

LXXXVI I 

Se$a (himself), the supporter of the world (and not some obscure scholar) 

«a 

has, after looking through the entire sacred teachings that are the Vedanta, 
(and ascertaining that they teach with one accord the unity of Brahman and 
the Self) composed this Paranmthasara m eighty-five arya verses 

LXXXVI 

The commentary cites the parallel verses from the Bhagavad Gita t VI, w. 37-45. 

LXXXVI I 

Even on the reckoning of the Pandit edition, this is the eighty-sixth verse, thus 
taking it outside the eighty-five said to constitute the body of Sera’s work There 
is reason to think therefore that this verse is an addition by a devout follower, who 
tried to invest the original author with mythological splendour suggested by the name 
Se§a and that it is not, as it appears, a piece of self-advertisement The only other 
evidence of composition by Adi6e§a is verse VIII, which speaks of the teacher as 
“ lty adharo bhagavan ” , and the vanant reading " k§ityadhiarah ” 9eems a clearer 
allusion It is not improbable, however, that here again we have only the respect 
due to the guru as non-different from the Lord, the supporter of the world 


1 K mahata kalena punah (v. 102). 

2 P pa ram (v 85). 

3 K yasmad avartate na punah 
(v 102). 

4 P vikxjya (v 86). 

5 £, V se$o ’khili-’dh'arah (v 

79) , T suggests the emendation : jagata 


adhjarah Including this verse, which ia, 
probably by a later water, there are" 
eighty-six verses in P 

6 V aryai-’ko-’nasltyta (v 79). 

7 The colophon in B reads thus 

“ lti £e$anaga-viracitah paramarthasarah 
samaptah ” 


